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THE DIVAN-I-HAFIZ. 



Drink wine (of love for God). For, neither by acquisition nor by choice is 
the being a lover (of God) ; 

Me, this gift reached from the heritage of creation. 


Ode 874, c. 5. 



THE DIVAN, 

WRITTEN IN THE FOURTEENTH CENTURY, 

BY 


KJwaja 

8hamsu-(l-Din 

otherwise knotvn as 

TA»amt-l-(^.aib and Tarjumami-l-Asrdr. 

J ' - I 

TRANSLATED FOR THE FIRST TIME OUT OF 'tHE PERSIAN INTO ENGLISH PROSE 
WITH CRITICAL AND EXPLANATORY REMARKS, WITH AN INTRODUCTORY 
PREFACE, WITH A NOTE ON SUFi,lSM, AND WITH A LIFE OF 

THE AUTHOR, 


BY 


Lieut.-Col. H. WILBERFORCE CLARKE, 

KOYAX. (ktc Bcnjjal) knoinkkrs, 


t|RE-M«MOK)R OF THK KOVAL 


ASIATIC SOCIKTY OF GKRAT BKITAIN AND IRELAND; AND MBMDtSR OF TkI 
ASIATIC SOCTETV OK HRNOAL, 1 


Avtnot Of 


I>ERSrAN MANDAL’%- first translator (out of rm PERSIAN) OF **THE nuSTAN-I-SA' 
AND OK **THF. SIKANDAR NaMA,-I-NIKaMI/^ AUTHOR OF NOTKS ON ELEPHANTS'*; 

OF '*THE SEXTANT OF ** LONGITUDE BV LUNAR DISTANCES"; AND OF 
^*THtt TRANSVERSE STRKNOTB OF A RAILWAY-RAIL.” 



CALCUTTA : 

GOVERNMENT OF INDIA CENTRA!, PRINTING OrPJCK. 
8, HASTINGS STREET, 



THE LETTER ZAD ^ 





' \ The Letter Zad. 




340, (341). 

The whole world, length'and \)^eadth, Thy beauty took : 

Ashamed of the lovely face of earth\s moon (the b(doved), the (resplendent) sun 
became. 


Necessary to all creation is the beholding of Thy beauty and bcauteousness, 
Nay, an enjoined duty to all angels is the viewing of Thy face. 


The sun from the fourth heaven is the light-borrower from Thy face, 

Like the seventh earth left beneath the load of death. 

Ever remained dead, the soul that a sacrifice for Him became not : 

Cutting and shearing is worthy of the body that, captive to Him, became not. 

5. H a piece of rose-conserve (a kiss), Thy lip, soul-chcrishing, give me not, 
When, from this sickness (of love for Thee), cscapeth my sorrowful body? 

* ^ 

On the dust of His foot, thy kiss appeareth where ? 

0 to representation (to the true Beloved), the wind conveyeth thy tale 

of desire. 
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DiVAN-l-HAFI2. 


341, (340). 

I. Come : for^ the perfume of my soul, I perceive from-— that chcrk, 

For, the trace of my own heart, I gained from that clu'ok. 

The spirituality (and goodness)* of the Hur which they explain, 

The explanation, thou mayst ask of the beauty and grace from—— that clna^k. 

In the clay (of astonishment) left, the stature of the dainty cypress by tluit 
stature (of my true Beloved) : 

Ashamed (is) left, the rose of the rose-garden by that 

In shame (is) left, the (delicate) body of the jessamine at these (pure and tender) 
limbs (of the true Beloved) : 

In blood (of envy) seated, the heart of the ruddy Argliavanat that ch<‘<‘k, 

5. The perfume of musk, the musk-pod of Chin took from that tress : 

Perfume of the (true) Beloved, rose-water found from-— that < 

Immersed in the sweat (of envy) became the (resplendent) sun at the sun ol Thy 
face : 

Slender and wan, remained the .(effulgent) moon of the sky at that < lieek. 

Trickled the water of life from that; heart-alluring verse of Hafiz: 

Even as the sweat. of souls -went trickling from ’ * that cheek. 
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The Letter Ta. 

342, (342). 

I. Since, around the (true) Beloved's cheek, lime wrote the line (of down), 

Truly, by His face, fell the moon of the sky into error. 

From desire of Mis lip, which, more pleasant than the water of life, is, — 

Went flowing from my eye a fountain of watcr^ like the (mighty) Euphrates. 

On that check of silver hue, behold the dark mole, 

Verily, this dot of musk, left on the moon's face, (is) that (mole). 

(0 true Beloved !) hair loosed ; and sweat (through passion's heat) expressed, 
since Thou hast come to the sward : 

(Yellow^ like saffron (through shame of Thy resplendent face) became the face 
of the (red) rose ; and musk (through shame of Thy dark, musky tress), and 
rose-water (through shame of Thy perfumed sweat)— fell asunder and as 
naught became. 

5 , In desire of Thee, sometimes I give, like the (contemptible) dust, my soul and 
heart ; 

Sometimes, like the (amorous) duck, with water (of tears), I quench the fire of 
love* 

* 

If me, as a slave of his, the King accept, 

Ever as a welcome, I, the slave, the bond for his service, give. 

O Haf5z! ashamed of thy (lustrous) verse hath become the (gleaming) water of 
life : 

In desire of His love, in this way, (thrilling) verse hath uttered none. 


I. On seeing th6 beauty of His face, the moon fell into error ; and thought 
** Perchance this also is a moon I 

This t§ (i&) i s called ukht-uff2«i, which signifies the sister of (li) 

5. ^ (duck) signifies : — 

a water-bird whose ardour in love is great. 

Like^tho (amorous) duck that quenches its own fire of love by swimming in the stream, I weep 
soVmch that, in the water of tears, I swim. 


41- 
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The Letter Za. 

11 m 


343 , (343)- 

I. From the evil eye, for thy good face God, (be)— — 

For unto us, all goodness, it (thy (ace) hath done 


Hafiz! 
0 Hafiz 1 


Come. For of peace, of friendship, and of fidelity, ’tis the time : 

For, with thee, mine no quarrel is, nor dispute 0 Hafiz 1 


Though, thy heart’s blood, my ruby (lip) hath drunk, — take (to thy heart’s desire) 

From my lip, in lieu of it (thy heart’s blood), the kiss, (as) the blood-pricc, 

0 Hafiz! 


Thou, whence? Hope of union with Him, whence? 

To this skirt, reacheth not the hand of every beggar—— 0 H 3 fiz! 

5 . From union with that (illusory) beloved, gained my heart what dedight? 

Mine is the gift, life-giving, O grief-stricken Hafiz I 

To the tress, or to the mole, of idols, (beloved ones), again attach not thy heart : 
If, from this snare and from this calamity, thou escape— O Hafiz! 

Zahid ! the darvJsh garment of juggling, thou hast put on ; go ! 

I'lie dregs of pain, thou hast drunk; come O Hafiz! 

At the time of morn, with heart and soul, bewail like profligates ; 

That moment, one single prayer for my work, make O Hafiz 1 

Come ! sing the ghazal beautiful, delightful, full of burning (passion) : 

For joy-giving is thy verse, and life-increasing O Hafiz ! 


X. In the first line means guardian. 
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The Letter ’Ain, 

344 , ( 344 )- 

I. By the pomp of glory and of dignity of Shah Shuja' I swear, 

That, for the sake of wealth and of rank, strife is mine with none. 

On lovers, cast a glance in thanks for this favour, 

That of thee, the obeyed king, an obedient slave I am, 

Thinsty for the bounty of the draught of the cup, we are. But, 

Boldness, we display not (of ourselves we take not the cup) ; thee (through our 
vexing) pain of head, we give not. 

My house (secret) wine, enough ; the magian wine, bring not : 

0 companion ! arrived hath the companion of the cup : to repentance (of wine) 
farewell ! 

5, For God’s sake ; with wine, cleansing and‘ cleansing of the kliirka, make ye : 
For, from this way (of l^irka-wcarlng), the perfume of good, I perceive not 

To the harp’s twang, behold how dancing goeth, — 

That one, who for the hearing of sama’, permission gave not. 

0 God ! separate make not the brow and the face of Hafiz 
From the dust of the court of grandeur of Shah SHuja’. 

u '1 he second line of couplets i, 2, and 4 are similar to the second line of couplets i, 4, and 5, of 
* Ode 345. 

5, Khirka* See Ode 124. 

6, Samd’, „ „ 4d, c. 6. 

7, Shih Shu]d\ „ „ 326, c. I. 
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DfVAN-I-HAFlZ. 


345 , ( 345 )* 

I. By the pomp of the world-kindling fortune of Shah Shaja’, 

I swear that, for the sake of wealth and of rank, strife was niiin* with none. 

Bring wine. For, when the (resplendent) sun cnkinclleth his tnroh, 

Even to the (lowly) hut of the darvish, rcachcth tlu^ l^ounty of its (the 
splendour-) rays. 

Of (all of) the worldj a flagon (of wine) is enough for int*, and a lovely tann- 
panion ; 

For, without these, the cause of perturbation and pain of head, all is. 

Adviser ! go ; for a cup (of wine), change this coiuhding, 

For I am the obeying slave ; the obeyed king, not. 

5. Me, from the masjid to the tavern, love scnchdh : 

0 friend ! arrived hath the companion of the cup ; to {of wiiud 

farewell ! 

No skill, purchaseth time. Save this, mine is naught : 

With these goods (of skill), dull of market; for traffic, go I ^whcfr ? 


With Hafiz's austerity and his idle talk, vexed I am ; 

The stringed instrument, play; with song and sama', the luvc-^song sing 


I. The^second^line of couplets 1, 4, and 5 are si milar to the svcorul lim* r4 emptm u .s .oni j 

5. See Ode 179, c. 6. 

7. o Ulk (idle talk) signifies : — 

(a) The confused circumstances, and words, b.-isctes and pcrturl.cd, .!,w. hr thr .,,k^ „t 

, the briskness of their own market, Safis utter, . m ..Kr- 

’"“''Wwl-ttum!.. rrvd.Hiu.m. 4, id 


the word is 

in Arabic tammat. 
in Persian tamat, 
Sama. See Ode 46, c. 6. 
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346 , (346). 

I. In the dawn, when, from the private chamber of the palace of wonders, 

On all sides, the candle of the cast (the sun) casteth splendour-rays ; 

(When) from the pocket of the horizon, the juggler (or the dancer) draweth 
forth the mirror ; 

(And), in a thousand ways, displaycth the world’s face. 

In the recesses of the joy-house of the Jamshid of the sky. 

The organ, to the melody of sama’, Zuhra tuneth. 

Into twang, cometh the harp, saying: — “The denier (of love) is where ?” 

Into juggling (laughing) comath the cup, saying : — “The forbidder (of, wine) 

is where ? ” 

5. The way of revolution (of the sphere), behold ; pleasure’s goblet, take ; (with 
God’s lot, be content) : 

For, in every state, the best of ways is this. 

All snare and deceit, is the tress of the mistress of the world : 

As to the end of this thread, no strife (of opinion) do Arifs seek. 

The king's (long) life, seek, if the world’s profit thou seek ; 

For, it is an existence, gift-giver and a generous one, favour-conferring. 

The place of evidence of the grace of eternity without beginning, the lumi- 
nosity of hope’s eye : 

The summation of science and action, (and) the world’s soul, (are) Shah Shuja’. 

O HSfiz ! with the usage of the slave, dweller at his door, be : 

For he (Shah Shuja') is an obedient king, and Shahinshah of those who are 
obeyed (all other kings). 


3. Sama*. See Ode 46, c. 6- 

5- Time’s action, behold ; with ease of heart sit not, for it passeth not with one colour the cup of 
' pleasure, takej with God’s apportionment be content: in what issueth from thy hand, no 
deficiency makej to-d‘ay’s work, cast not to to-morrow. This, indeed, consider the best of 
ways. 

8. Shah Shuja’. See Ode 326, c. i, 

4 o 
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DiVAN-l-HAFi?. 


347, (347)- 

I. In constancy of love for Thee, renowned of the lovely ones I nm - 

■' hki' the I ar<Uf , 

Night-sitter in the street of head (life-) players and of profiigati-s. I .mi 

“ hkr the I .■ilMflc, 

Day and night, to my eye, grief-worshipping, sleep ranvl h not : 

Since, in sickness of separation from Thee, wffping, I am 

* Isko thr r.mili.' 

With the shears of grief for Thee, severed bec.amc the thread of my p.itx-m -• . 
So, in fire’s separation from Thee, laughing (consuming) 1 ^ ^ 


In separation's night, me a letter of union, send : 

If not, in grief for Thee, a great world I will cause to consume 


5 . If hot moving (impetuous) had not been the steed of my rose-hued (Idumlyj tear. 

In the world, when would my hidden mystery (love for Thee) have he, ntnr- 
luminous like the candle. 

In the midst of water and of fiire, even .so ardent of desire for The** is 

This my heart, poor, feeble, tear-raining (guttering) like the . .imlh-. 

From the power of grief for Thee, soft like wax became* the momUaiti of my 
patience, 

Since, in the water and the firja of love for Thee, melting I 

like the t andh'. 


Night is iny day without Thy beauty world-adorning ; 

With the perfection of love for Thee, in the very esiiience of (cntHnining) I 
am, Ukc the candh\ 


c^^V'^(night-sitter) signifies 

(a) to sit nights in the assembly ( )* 

(b) a sitter-up at night ; nights, to be awake* 

Lovely ones.'' Code 209, c* 5* 

Like the candle.” „ 445> 1* 

7 . In boiling water, they melt the wax candle, so that the dross separateth and to thc^boltoni of 
the water falleth ; while, on the surface, the pure wax floateth. 
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O neck-extender (in grandeur) ! head-exalting make me, one night, by union 
with Thee : 

That, by the sight of Thee, luminous may become my hall like the candle ? 

Like the morning, without a sight of Thee, is left (only) a breath of life ; 

O heart* ravisher ! Thy face, display ; so that, on Thee, my life I may scatter (in 
love's consuming) like the candle. 

# 

Wondtndul ! in his head, Hafiz caught love’s fire for Thee : 

With the water (tear) of the eye, how may I quench the heart’s fire- * 

like the candle. 
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The Letter GhaFn. 

348, ( 34 ®)* , 

K In the morning for the perfume of the rose^ I kept going Into the rose-garden; 
So that, like the bulbul heart-bereft, remedy for my brain, I might make. 

At the face of a rose, red of hue, I gazed, 

That, in the night of darkness, shone with a luminosity like the lamp; 

Of her beauty and youth, so proud, 

1 hat, from the heart of the bulbul of a thousand notes, repose she kept : 

In envy, the beautiful narcissus let loose water (night-dew) from h^r eye : 

In passion, the tulip planted a hundred streaks (stains) in her soul and heart: 

5 . In reproof, the lily extended her tongue like a sword ; 

Like the man of two women, the anemone opened' her mouth. 

Sometimes, like the wine-worshipper,- in the hand, a goblet: 

Sometimes, like the Saki of the intoxicated, taken in the hand, a glass. 

The joy of youthful pleasure, plunder like the rose, reckon : 

For, 0 Hafiz! to the envoy is naught save what is brought (the message). 


5. signifies 

(<») ^ two women connected with one man-. 

»i »* »» 

any woman connected with a man, who has more than one wife. 

7* Thee, I have counselled Enjoy thyself/^ 

Delivered is my message ; ended my business. 
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The Letter Fa. 

- 349, ( 349 )* 

. If fortune give aid, to my hand I will bring His skirt: 

If (the skirt) I draw — O great the joy ! If, me, He slay 0 great the honour 1 

How more derived this heart full of hope the advantage of mercy: 

Though to every quarter, the talk of the day kept taking my tale. 

Awhde, the love of idols, stone of heart, I cherish ; 

No recollection of the father make these unfavoured sons. 

Mine became no opening from the curve of Thy cye-brovv : 

Alas ! in this crooked fancy, became the destruction of dear life. 


uflliiwU ^ ijCL (idols, stone of heart; and wicked sons not heirs) signifies 

{a) illusory beloved ones, whose way is void of solicitude and void of dependence, 

(/;) lust and desire, that, in man’s body, obtain nurture. 

According^to (< 0 — 

Hafiz called them sons ( ) since the manifestation of the loveliness of lovely ones, and 

of the briskness of their market of beauty is through the number of their lovers. 

.'Phus, the crowd of lovers is the Lord of their loveliness. 

Some love for illusory lovely ones, I will cherish ; and, in their not, place myself. After that, 
cutting off hope of these degenerate ones, I will incline my heart to the true Beloved ; 
and, in my heart, sow for Him the seed of love. 

See Ode 34.9, c. i. 

According to 

To itself, in the state of knowledge and of divine favour, the soul saith : — 

** I.ust and desire (who, by God’s decree, had entered man) have become a garden.” 

Now that divine victory hath become the associate of my state, and, into my heart, the fear 
of consequences hath gone, how long shall I cherish them, and put aside the fear of the 
end* 

For these degenerate sons and these unworthy followers recollect neither their own father nor 
their guide ; and, from their iniquitous conduct, depart not. 

They know not that, from their iniquities, calamity is in my nature ; and that their conduct is 
the calamity of soul and of body* 

<JJlAU signifies 

{a) an unfavoured son. 

a wicked son, disinherited for disobedience. 



DiVAN-l-HAFl?* 

Leader of mey miserable, when becometh the Frieturs eye-hrow 
From this bow, none hath struck the arrow of dcsin^ on th<; tar^oL 

In the fancy of being a z^hid, corner-sitting (I became); and strang#' (it i^) 
that, 

From every side, me, with the ‘(sound of the) harp and Arum, the vntnsr, 
magian proclaimetL 

Void of knowledge are the zahids; the charm, utter; and speak not . 

Intoxicated is the muhtasib; the cup, drink ; and fear not. 

Behold the city-SufI, how a doubtful morsel, he cateth ! 

Long be his crupper, ~this animal of good fodder ! 

10. Hafiz I if, in the path of lovers household, thou plant thy toot : 

The guide of thy path shall be the blessing of the watchman of Najal (Ah). 
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8, A morsel of doubtful legality. 

The couplet means 

May the aealot, who eateth food of doubtful legality, become more and mon» hke a frast* 
10. At Najaf Ashraf in Kufa, Ali (first of the twelve Imams) is burled* He died in AJ>, 

In this, as in Ode 311, H5% showeth his sympathy with the Shihs (the followers of Mi). 
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The letter Kaf. 

350, ( 353 ). 

The abode of peace, unalloyed wine, and the kind companion, 

If ever attainable these be to thee, 0 excellent the grace of God 1 

The world and the world’s work, all naught in naught is : 

The verifying of this matter, a thousand times, I have made. 

To a place of safety, go ; opportunity, reckon the plunder of time : 

For, in the ambuscades of life, are the highwaymen of the Path. 

Regret and sorrow that, up to this time, I knew not, 

That the alchtnny of happiness is-— ~the Friend, the Friend! 

. (0 Saki!) come. For penitence for the ruby lip (of the true Beloved), and for 
the latighter (the sparkling) of the cup, 

Is an imagination, vcrilication whereof reason maketh not. 

That (darkish) beauty that is in the chin-pit of thine, 

Touts (profound) depth, reach not many a thought profound. 

* . # 

One of heart (and an Arif) to guide (me) to good (the true Beloved), is where? 
For, to the Friend, in no way have we taken the path. 

Although, to one contemptible like me, the (slender) hair of thy (small) waist 
rcacheth not, 

From the thought of this subtle matter, happy is my heart. 

A thousand lives, the ransom for the SSki’s glance that moment. 

When, with (ruddy) wine like (red) cornelian, the ruby-lip, he moisteneth. 

4 H 
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DiVAN-l-HAFIZ. 

10. If, with the colour of red cornelian, my tear be, — what wonder? 

For like (red) cornelian, is the seal of the seal-ring of my eye. 

With laughter, he (the Saki) spake, saying : — Hafiz ! the servant of thy nature, 
I am : 

Behold to what degree, me a fool, he (the Saki) maketh. 

10. (the seal of the seal-ring) signifies : — 

the red eye of the Beloved, the fancy whereof in the lover's eye becometh like the seal of the 
seal-ring. 

They call the eye a seal-ring ( ; because, within it, is concealed a head. 

The eye-lashes resemble the ring ; and the eye resembleth the seal-stone. 

As the seal-ring hath honour, so hath the seal-stone of the eye. 

As, in the seal-rmg, they depict great names; so, in the lover's eye, they image the beloved. 
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351, (350)- 

I. The reed’s tongue hath no desire for the explanation 
If not, to thee, I give the explanation of the tale 


of separation : 
of separation. 


(O true Beloved !) comrades of the troop of Thy fancy ; and fellow-riders with 
patience, are we (lovers of Thee), 

The associate of labour, and of distress ; and the companion 

of separation. 


Alas ! life’s span, in hope of union, 

Hath reached to an end ; and to an end, hath not come the time — - 

of separation. 


That head that, in glory, 1 rubbed bn the head of the sphere, 

(I swear) by the true ones that I (compelled by Fate and Destiny) placed it on 
the threshold of separation. 

5. In desire of union, how may I unfold the wing. 

For its feathers, the bird of my heart hatli shed on the nest-—— of separation. 

Union with Thee, how may I claim ? By my soul (I swear) that hath become,— 
My heart, the secretary of fate ; and my body, the pledge of separation. 

Roast-flesh became my heart from the burning of desire ; and far (in separa- 
tion) from the (true) Beloved, 

Ever, the blood of the liver, I drink from the tray of separation. 


Now, what remedy, when, into the great whirlpool of grief's ocean. 

The bark of my patience hath fallen on account of the sail of separation. 


Not much it wanted that the bark of my life should be overwhelmed. 

With love's wave from the limitless ocean of separation. 


lo. When, captive to love’s circle, the sky beheld my head. 

The neck of my patience, it bound with the cord ' of separation. 

4 h : 2 



DlVAN-I-HAFlZ. 

O Lord ! into the world, who brought disjunction and separation : 

Dark be the day of disjunction, and the house of separation. 

Hafiz ! if, with the foot of desire, this Path (of love) to the end thou hadst 
gone, 

To the hand of disjunction, none would have given the rein~~- of separation. 
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352, (351)- 

T. Like me shattered, be none afflicted with separation : 

For my life, all, hath passed in the calamity of separation. 

The stranger, and the lover, and the heart-bereft fakir, and he whose head 
revolveth, — 

(All) have endured the trouble of time; and the pains of separation. 

If into my hand he fall, I will slay separation 

With water (tears) of my eye, I will give the blood-price of separation. 

1 go where? I do what? The state of ray heart, I utter to whom ? 

Who taketh justice for me ? Who giveth the requital of separation ? 

5. From the pain of separation and of absence, not a moment of freedom is mine, 

(0 Beloved !) for God’s sake, take justice and give the requital 

of separation. 

By separation from thee, afflicted I make separation : 

Even so, I will cause blood to drop from the eyes— ^ of separation. 

I, whence? separation, whence? grief, whence ? 

Perchance, me, my mother brought forth for the sake-—— of separation. 

Hence, night and day, with love’s stain, like Hafiz, 

To the bulbul of the morning, I utter the lament— of separation. 

3. ^ (blood-price) signifies 

what in exchange for blood they take from the slayer. 

4, 5, Take my justice*^ signifies 
“ give me justice.’* 

See Ode 330, c. $. 

Give the requital to separation (for his wrong done to me). 
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The Letter Kal 
353| ( 354 ) • 

I. 0 (beloved) ! salt rights with thy lip, hath my wounded heart : 

The (salt) right, preserve ; for I depart, and thee to God entrust. 

(0 true Beloved !) that pure jewel Thou art that, in the holy world, 

The mention of Thee for good is the outcome of the angel's praise. 

(O beloved !) if as to my sincerity doubt be thine, trial make : 

Like the touch-stone, none recogniseth the proof of pure gold. 

(0 true Beloved!) Thou spakest saying: — ^intoxicated, I become; and will 
give thee two kisses 

Beyond limit, passed the covenant; but neither tw^o (kisses), nor one (kiss), 
have we seen. 

5 . Thy (small) laughing pistachio (mouth), open, sugar^scattering (speech), make : 
In doubt of Thy (having a) mouth, cast not the people. 

The sphere, I will dash together (and destroy) ; unless to my desire it come : 
Not that one am I, to endure contempt from the sky's sphere. 


2. hite pure jewel) signifies : — 

the jewel (pearl) that cometh forth alone (not with others) from the (oyster) shell, 

3. In all truth, I am thy lover. 

4* (kiss) signifies : — 
a special delight. 

To th(* Eternal, H§% saith : — 

** At the time of sending us to this world Thou saidest,— ^ I will meet the lover twice 5 once in 
the house of this world, and lastly in the hotise of the last (next) world/ 

Beyond limit, hatli passed the covenant ; lift/s time hath ended. 

Neither twice nor once, have we beheld Thee ; and in excess, desire hath ended/" 

5. From its exceeding smallness, thy mouth is not evident ; and, from thy talking, the idea cometh 

to men that thou hast no mouth. 

6. The second line — 

Not that oi\e am I, that from the sky’s sphere, I will endure contempt 
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DiV^N-I-HAFlZ. 

Since^ access to Hafiz thou allowest him not, 

0 watcher (Shaitan) 1 from him, one or two paces farther (go ; and his society, 
abandon). 


Him ’’ refers to the true Beloved (God). 

O Iblis ! since thou allowest not the true Beloved (God) to pass to Hafiz ; and, ever, by philo- 
sophy and by trick, bringest a barrier in His path, — thou thyself hast not found the path to 
God ; and further from H im, hast hastened. 
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354, ( 353 ) • 

I. (0 murshid !) if wine thou drink, pour a draught on the dust (the sons of dusty 
Adam); 

The sin, wherein an advantage to the stranger reacheth,— what fear. 

Now, on the sky^s summit, dash lover's door-curtain : 

For, thee to the dark pit (of the grave), death itself suddenly taketh. 

With whatever thou hast, go ; drink ; and regret, suffer not. 

For (on thy head), the sword of destruction time pitilessly striketh. 

0 graceful cypress, my Oherisher ! by the dust of Thy foot, 

(I conjure Thee) on the day of events (the day of death),* take not off Thy foot 
from the head of my dust 

5 . What dweller of hell, what dweller of paradise, what man, what angel,— 

In the religion of all, infidelity to the path (tarikat) is baseness. 

The path of the house of six sides (this world), the geometrician of the sky 
(reason) 

Established so that, beneath the snare of the pit (this world), is no path (of 
flight from it). 


t, O murshid I when manifestations of the true Beloved chance to thee, thou shouldest give a taste 
thereof to thy disciples and the seekers of God. Thou shouldest instruct them that they may 
acquire this degree ; and may, with delight and desire, become the traveller 0 ! the path — 
although, in the travelling of the path, it is far from union with, and is verily separation from, 
God for the Srif to be engaged in instruction; and to the crowd of Srifs is the source of 
loss and of disaster. 

In this sense, saith 

The sin, wherefrom profit reached another, —what fear ? For this deed is the following of 
Muhammad,” 

Although in the instruction of disciples, there is langour in the manifestations (of the true 
Bch)vcd)» 

Yet, since instruction is the guidance of others and is the law of Muhammad, there is no *fear. 
Nay, it is the cause of dignity. 

6. (the geometrician of the sky) signifies 

" Reason who displayeth the sky’s revolution, and measuretb it. 

(the cloister of six sides) signifies 

The world, the field of the first, and the last, world. It hath six sides * 

The front. i the superior (zenith). | the south. 

„ back. I „ inferior (nadir). | „ north. 
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The path of reason, the deceit of the daughter of the vine wonderfully 
attacketh : 

Till the judgment-day, ruined be not the vine-trellis ! 

Hafiz ! by the path of the wine-house, happily thou wentest, 

The prayer of one of heart, the consoler of thy pure heart be ! 


kJIjuo (the snare of the pit) signifies 

The world whose worshippers have the lofty head. 

O Seeker ! Be not deceived by reason’s talk ; desist not from thy search. 

Reason saith 

Thou art the captive of six sides ; and the pure Lord is outside of the six sides. 

Then thy finding Him is beyond the circle of possibility, and outside the limit of excess. 

The second line means : — 

In the last breath (the agonies of death), appear to me; and cause me to taste the wine of 
seeing Thee— which wine is the source of lasting life; and by drinking which, I will break 
my fast. My life, which is a deposit, I will deposit with the Depositor (God). 
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355, ( 356 ). 

!• If design for my destruction, thousands of enemies (Shaitans, intent upon lead- 
ing one astray) make, 

If thou (0 perfect murshid !) be my friend (and aider), — of enemies, I have no 
fear. 

Me, hope of union with Thee keepeth alive : 

If not, from separation from Thee a hundred ways, fear of destruction is mine. 

j Breath (by) breath, if, from the breeze, Thy perfume, I perceive not. 

Time (after) time, rent like the rose my collar I make. 

On account of Thy image, go to sleep my two eyes— -never! 

In separation from Thee, patient was my heart, God forbid 1 

5 . If a wound, Thou strike, (Tis) better than the plaister of another : 

If poison Thou give, better than the antidote of another. 

My slaughter, by the Wow of Thy sword is everlasting life ; 

For, verily happy is my soul in this that it is a sacrifice for Thee. 

The rein, turn not. For if me. Thou strike with the sword, 

My head, the shield I make ; from the saddle-strap (to bind me as game), Thy 
hand I keep not back. 

Thee, as Thou art, how may every vision see ? 

To the extent of his vision, every one understandeth. 


4. The couplet is a negative interrogation. Never went to sleep my two eyes 5 God forbid that my 

heart was ever patient in separation from thee. 

5, Otherwise— 

If a wound, Thou strike, well. For another (giveth) the plaister : 

If poison, Thou give, well. For another (giveth) the antidote. 
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356, (357)- 

I. If, to Thy street, the power of arriving be mine, 

By the fortune of union with Thee, to foundation arriveth my work. 

From me, took rest, — those two beauteous hyacinth tresses : 

From me, took tranquillity, — those two narcissi (eyes) tricked with kuhl. 

Since from the jewel of Thy love, a great polish hath my heart, — 

Verily, from the rust of vicissitude, polished it was. 

Battered with, ill-fortune, life, I obtain 

At that moment when, with the sword of grief for Thee, slain I become. 

5 , 0 soul and heart (the true Beloved) ! in Thy presence, what sin have commit- 
ted, 

That, accepted, becometh not the devotion of me, heart-bereft? 

When, at Thy door, without resource, without gold or force, I 
Have, in no way, the path of egress or of ingress. 

I go— where ? I do — what ? I am — ^how ? Remedy, I make— what ? 

For, from grief of timers violence, sorely vexed I am become. 

Worse than my heart, -grief for Thee found no place, 

When, in my straitened heart, it made its place of alighting. 

Hafiz! with love’s pain, be content; and be silent: 

Love’s mysteries, reveal not before people of reason. 
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357, (360). 

I. (Even as) in the rose-season (the time of manifestations ; of glories of mysteries) 
of repentance of wine (love), I became ashamed, 

(So) of un-upright conduct (abandoning wine-drinking), let none be — r 

ashamed. 

My counsel (the circulation of the cup) is all the snare of the jPath : and, of the 
argument, 

On account of the lovely one, or of the Saki, in no way am I—— ashamed. 

Of the blood, that, last night, went (flowing) from the pavilion of the eye, 

In the sight of the night-prowlers of sleep (that come upon the path of the eye) 
we were-— ashamed . 

Than the (resplendent) sun, more beauteous of face, thou art. Thanks to God ! 

That, in the sun^s face, of thee (0 murshid) I am not ashamed. 

5. It may be that, through His compassionate nature, the (true) Beloved asketh 
not my sin ; 

For, of question I am vexed ; and of answer,- — ashamed. 

From thy presence, *tis a life-time since I turned not away my face : 

By the aid of God^s grace, of this threshold, I am not— ashamed. 


I. When, through the murshid’s guidance, I reached to the manifestation of glories, in the time of 
austerity and of chastity (which was fixed by love), of that way, I suffered shame say- 
ing 

That time, why made I not increase of love? That time, why spent I m vanities? 

To such a degree, reached my shame that, of his un-upright conduct, so ashamed as I, none 
bccometh. 

3. To the second line add • 

** For, we have ruined their path.” 

From the many bloody waves that, to that pavilion (the eye-lashes) flowed j and, to sleep, gave 
no admittance- — the way-farer, who at night alighted, was ashamed. 

4. To the second line add : — 

For, to the sun’s beauty, I prefer thy beauty. 

5. In the first line, he confessftth to sini in the second, he revealeth his vexation of question and 

answer, and his shame thereof. Thus, doth the sinner feel. 
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Beneath the lip, poison-laughter, why expresseth the cup, 

If, of Thy ruby lip, the (ruddy) wine became not . ashamed ? 

Lawful it is, if the intoxicated narcissus cast down its head ; 

For, of that (Beloved^s) eye full of wrath, it became ashamed- 

Its face in the veil of the shell, it (the pure pearl) concealed on that account, 
That, of the pearls of my (lustrous) verse, the pearl of pure water became 

ashamed - 

10. The veil of the Zulmat (darkness), the (gleaming) water (of life) of Khizr 
established for the reason that it became, 

Of the (pure) nature of Hafiz and of this (his) poetry (lustrous) like water, 

ashamed, 

7. Zuhr-khanda (poison-laughter) signifies : — 

The laugh of wrath, of anger, of shame. 

10. Zulmat. See Ode 35. 

Khizr. „ „ 89. 
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358 , {359). 

I, O Thou, whose face (is) like paradise, and ruby lip (like) the limpid water of 
paradise ! 

Soul and heart, Thy translucent water hath endowed. 

Around Thy lip, Thy fresh-wearing (black) down, 

Is like the (collection of black) ants around the limpid water (Thy resplendent 
face) , 

O Lord ! this fire (of separation) that within my soul is, 

Make cool (to give me escape from separation ; and to cause me to attain 
union with Thee) in that way that to Khalil Thou didst. 

0 friends ! power (of union with Him), I gain not, 

For the reason that exceedingly beauteous beauty, He hath. 

5. Lame is our foot; and (far distant, is) the stage like Paradise : 

Short, is our hand ; and on the (lofty inaccessible) date-tree, the date. 

In every corner, the arrow of Thy eye 
' Hath a hundred slain ones, (lovers) fallen like me. 

Independent of explanation, is the beauty of this verse : 

Argument respecting the sun's splendour, none seeketh. 

Afarin ! on the reed of such a Painter who gave, 

To the virgin of meaning, such a beauteous beauty. 


I, cLw (way) signifies !"-** 

wakf endowment ; sabil kardan, to prepare ; wajff kardan, to dedicate. 

3. tULL (Kfealil) signifies 

friend of God. a'title of Ibrahim s. j 

Wbei, by N ®«d’s order, they cast Ibrahim into the fire, that fire became, by God s grace and 

bounty a rose-garden for him. 

In the midst of the fire, Ibrahim recited theUsta (Avasta abasta). 

aldhuba’rb ^'sce history of Babylonia by A. H. Sayce, pp. 55-62 ; the Bible, Genesis, x. 
Ezekiel, viii. 14. B.C. 6 to; and the five ancient monarchies of the east, by G. Rawlinson. 

5. Difficult is union with the true Beloved. 
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This verse (either) a miracle, or lawful magic, is ; 

This verse, (either) the invisible messenger, or Jibra,il, brought. 

10. To the King of the world, — permanency and grandeur ; * 

And everything of this sort that he desireth be! 


Q. (lawful magic) signifies r— * 

lustrous verse. 

Spiritual magic is of two kinds 

(a) ’ulvi (high) ; rahmani (divine). 

(b) sifli (low); shaitani (satanic). 

Divine magic* 

Perfection consists in the knowledge of "Uhe most great name’’ of God— al ism-ul-a’zam, which 
is imparted only to Heaven’s favourites. 

By virtue of this name, 

(a) Sulaiman and his Vazir, Asaf, derived their power (Kuran, xxvii. 40). 

(6) a man may raise the dead. 

Uttered, or written, are efficacious ; — 

(c) other names of God. 

(d) the name of Muhammad. 

(e) „ names of good jinn. 

Written charms are composed of 

(/) names c, d* e* 

ig) passages from the Kuran. 

. (h) mysterious combination of numbers. 

(z) peculiar diagrams and figures. 

Satanic magic* 

This magic depends on the agency of Shaitan and of evil jinn; and is condemned by Muhammad 
and by all good muslims. 

This magic is taught by Harut and Marut (Ode 14). 

. (as sihr) enchantment is a branch of satanic magic ; but as it has been studied and prac- 

tised, with good intentions, by the aid of good jinn, there is a science of good enchantment 
(which may be regarded as a branch of divine, or lawful, magic). 

Metamorphoses are effected by spells, or invocations, to the jinn,— with the sprinkling of dust or 
of water on the object to be transformed. 

The effect of enchantment on the enchanted one is : — 

(i) to deprive of life. 

(ii) to paralyse. 

(iii) to affect with irresistible passion. 

(iv) to render demoniacal. 

(v) to transform into a brute, a bird . . . 

Talisman (tilism, tilsam, talsam) is a term applied to mystical characters (astrological or other- 
wise magical) ; and to seals, or to images, whereon such characters are, inscribed. 

It preserveth from 

enchantment. I evil. 

accident. 1 the despoiling of treasure. 

On being rubbed, it calleth up the presence of its servant (a jinni). 

Divination (al kihana). 

The diviner obtains the services of Shaitan : — 

{a) by magic art. 

(b) „ invoked names. 

(0 the burning of perfumes. 



THE LETTER KAF 


617 

In this fashion a verse how to utter, none (other) knoweth ; 

A pearl (verse) of this sort, none (other) can pierce (utter). 

From the grasp of the love for the idol, Hafiz, 

Like the (feeble) ant, at the foot of the (great) elephant, hath fallen. 

Before the mission of Muhammad, the shayatin used to ascend to heaven j and to hear words by 
stealth. 

All muslims believe that the evil jinn ascend to the lowest heaven ; hear the angels ; and so 
assist magicians. 

The forms arc ; — 

izarb-ubmandal, the inscribing of the enchanter’s circle. 

„ -ur-raml, the moving of sand. 

’ilm-un-najun, the science of stars. 

az zijr, augury from the motions of birds, or of beasts. 

In every lunar month, arc seven evil days : — 

the 3rd whereon Kabil (Cain) slew Hiibil (Abel). 

„ 5th „ God cast Adam down from Paradise; afTIictcd the people of Yilnas 
(Jonah) ; and whereon Ytisuf (Joseph) was cast into the pit. 

„ 13th „ God took away wealth from Aiyub (Job) ; and the kingdom from Sulaiman ; 
and whereon the Jews killed the prophets, 

„ i6th „ God exterminated the people of Lut (Lot) ; transformed 300 Christians into 
swine, and Jews into apes; and whereon the Jews sawed asunder 
Zakariyya (Zachariah). 

„ 2ist „ Fir’aun (Pharaoh) was drowned; and his nation afflicted with plagues. 

„ 24th „ Nimrud slew 70 women; and cast A 1 Khalil (Ibnlhim) into the fire; and 

whereon was slaughtered the camel of Sillilu 
„ 25th „ God sent the suffocating wind upon the people of flud* 

See ; — 

Mishkat-ul-Masilbit, ii. 374, 384, 3S5, 388. 

Mir at-uz-zamiin i. i. 

Couplet 9 (first line) occurs in Ode 591, c. 4. 
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359, (363)- 

I. To the way-farer (the holy traveller), sufficient guide (to tarikat and to 
maTifat) is, love : 

In His (the true Beloved’s) path (of union and of love), my tears I prepared (to 
shed). 

Into account, when bringeth the wave of our tear, 

That one, who, over the blood of the slain, urgeth his bark? 

Not my choice is my ill-fame : 

Me, road-lost in love, He (God) made wffio guided. 

On thyself, dash not the fire of the face of idols : 

Or, over the fire, happily pass like Khalil (Ibrahim). 

5. On thyself, either establish (the treading of the path of love, and of divine 
knowledge) so that thou mayst lose ^thy desire (and become road-lost) : 

Or, without the guide (the holy shara’ ; or the murshid), in this path, plant not 
thy foot (for thou wilt not attain thy object). 


I. In the second line, the path may be the path — 

(a) of the true Beloved. 

{h) „ „ murshid, 

(i?) „ love. 

3, The guide signifies : — 

(a) God Most High. 

(d) the beloved. 

(c) „ murshid. 

When the murshid — who taught me the ordinances of outward worshipping ; and kindled In my 
path the lamp of guidance— recognised me to be worthy of love, he cast me into love’s 
path ; and with love’s fire made luminous my heart. 

In thy opinion, this is being road-lost in error; in mine, the perfection of knowledge. 

See Ode 179, c. 6; 359, c. 3; 371, c. i; 374, c. 5. 

5. To thy heart, pass not the thought. God forbid that, in this fri endlessness, thou shouldst lose 
thy object. 

Thou art a man of the Path; such a one thinkkh not of the acclivity or the declivity. In this 
Path, without a road-guide, thy foot plant not. Prudence and foresight (the goal of the 
shari’at) to a hair’s breadth thou followest ; in thy heart — “ First the Friend, then the Path”— 
thou placest; and, in speaking and doing, the following of predecessors thou abandonest not. 
in love’s path, thy own existence to heart bring not; with the ear of sense, this subtlety 
hear that, although thou art a person of His persons, thy object (through the prohibitor), 
thou lose not. 

If this state thou have not and something for thyself fashion, thy foot in love’s path plant not. 

From the highway of shari’at, show not a hair’s breadth of transgression, which transgression 
would be wholly calamitous, and the source of disaster, of iniquity, and of error. See 
Ode 298, c, 5 ; 299, c. 2 ; 302, c. 10 ; 303, c. 6, 
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Years, I was in thought of that couplet that uttered 
An elephant-driver on the bank of the river Nil : — 

“Either remember the customs of an elephant-driver (a lover of God), 

“Or, to Hindustan (the holy traveller’s heart), go not with the thought of the 
elephant (love for God).’ 

“ Either draw not on the face the dark line of being a lover ; 

“ Or, to the river Nil (of mourning), take down thy garment of piety, 

“ Either friendship with elephant-drivers (lovers of God), make not : 

“ Or, fit for the elephant (love for God), establish the house.” 


7. Hindustan signifies 

(a) the native-land of the elephant. 

{b) „ holy traveller's heart, whence love springeth. Then, on his body, it falleth ; and, on 
all its parts, poureth out its mysteries. 

A poet saith 

A hidden subtle thing it is whence love ariseth.” 

If thou practise love, the customs andj habits of lovers (of God) remember ; the path of lovers, 
take; with it, all thy spirit reckon ; to it, thyself consign ; of danger have no fear. 

Otherwise, about love-play, wander not ; and to thy heart the idea of being a lover, bring not. 


When the elephant goeth to sleep, in sleep he seeth his native land. In wakefulness, madness 
(of desire for his native land) seizeth him so that he dieth. 

Not a moment, are elephant-masters careless of the elephant ; they do not allow him to sleep at 
his desire. 

If he go to sleep, quickly, they apply a remedy. 

When access to thyself thou gavcst love ; and on the plain of existence, thy pace extendcdest'— not 
a moment be careless of love ; for it, all spirit summon ; and in adversities, be patient. 

God forbid — love remembering its native land, should (in thy immature heart) become possessed 
of discernment. 


8. eU 3 je &>oU.(to cast the garment in the Nile) signifies 
to have mourning. 

Either be not a lover ; or abandon outward piety. One of these two, choose. 

9. Every work that thou choosest, capacity for that work, reveal. 

To encourage the elephant, they cast on his feet a leathern bag filled with pebbles* Thus, 
is he taught to kill a man by trampling on him. 


See 

(a) Histoire Militaire des elephants depuis les temps les plus recul( 5 s, par le Chev. P* 
Armandd ancien Colonel d’Artillerie, 1843. 

(&) Official notes (three) on Elephants by Captain H. Wilberforce Clarke, R.E. (dated the 
3rd April, the i6th April, and the 2nd December 1879) which may be seen i— 

i. at the Asiatic Society of Bengal, Calcutta, 

ii. „ „ Office of the Consulting Engineer to the Government of India for Railways, 

Calcutta. 

iii. „ „ Royal United Service Institution, London. 

iv. „ „ Institution of Civil Engineers. 





620 


DIVAN-I-HAFIZ. 

10, Without wine and the minstrel, to paradise call me not, 

In the cup of wine (of love and of divine knowdedge) is my ease, not in the 
limpid water (of paradise). 

0 Hafiz ! if thou have the meaning (of mystery), — it, bring ; 

If not, naught is the claim save question and answer. 

Elephants are said to have been used in battle for the first time ; — 

(a) 558 B.C, by Derbices in his war against Cyrus the Great. 

(^) 331 « Darius at the battle of Arbela. 

Probably, the latter date is the correct date. 



THE LETTER KAF 


621 



360, ( 361 ). 

I. 0 (cool) breeze of the north ! the breeze of good news, thou art, 
That, us, at union’s time, reacheth. 

0 messenger of the bird-place ! God protect thee : 

Welcome ! welcome ! Come ! come ! 


Salma is where ? In Zu Salam, is who ? 

Our neighbours are where ? Their state is how ? 

Void remaineth the space of the banquet-hall ; 

Of the companions, and of the brimful ritl. 

5 . After safety (from calamity), invisible became the dwelling (of Salma) : 

Of its former state, the ruins ask. 

Now, hath the night of absence cast its shade : 

Let us see, what (pastime) the night-prowlers (the dreams) of fancy play. 


2. signifies:— 

a protected bird-place, a cote, 
signifies 

’ welcome. 

' From straitedness, thou hast come; and to spaciousness, arrived ; after labour, in ease thou hast 

O messenger of the bird-place of friends I O news-bringer 1 thee, may God preserve from cala- 
mi ties. 

Welcome ! purity, thou hast brought. Come 1 come ! 

Couplets I, 6, 8, 10 excepted, this Ode is in Arabic. 

3. ^ (Zu Salam, mimosa-owning) is the na’me of a place (district or village) between glorious 

Makka and luminous Madina. 


JLg, (gum arabic tree) signifies i — 

^(a) a thorny tree which is in the abode of Salm?; and with the bark whereof they tan 
leather. 

(6) a kind of vegetation. 

What state hath Salm|? what doth she? Before her, what state doth Time bring? In that 
dwelling of Salm? (which is the tree Salam), who is the dweller 5 and who layeth the couch 
of sleep ? 

Our neighbours, where are they? what state have they? what do they? 

4. Ritl (I quart). See Ode 315, c. 2. 

5. After that time when Salma’s dwelling was inhabited ; and into it, calamity and adversity 

entered not,— the traces of the dwelling became invisible. 

From its vestiges that are left after its ruin, ask ye the state of that dwelling. 
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Lovers tale, — no break is it^s : 

Here, speech’s tongue is broken. 

At none, looketh our saucy one : 

Alas this pride, haughtiness, and disdain ! 

In thy beauty of perfection, thou acquiredest hope 
Far from thee, God keep the eye-wound (of calamity) ! 

0 Hafiz! love and patience, how long? 

Sweet, is the wail of lovers. Bewail 1 


9. JU/ j (the essence of the eye ; and the essence of perfection) signifies : — 

Eye-wound. For save to that which is perfect, the eye-wound cometh not. 

In beauty of perfection, I beheld thee': at my desire, I arrived. 

God Most High may caiise to turn the eye of perfection (the eye-wound, and the source of dis- 
aster). 

That is — 

To whatever attaineth perfection, the eye-wound (disaster) cometh ; and draweth it to decline. 
Thee, from the eye-wound, in His own safety, God will ko:p ; and thus us, to the Nil of (de- 
sire) .will bring. 
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361, ( 358 ). 

I. O Thou that hast ravished my heart with this Thy form and grace ! 

(Thine) solicitude, for none; to Thee, inclined (in love) a whole world! 

O soul(0 Beloved, in separation from Thee) ! from my heart, sometimes I heave 
the sigh ; and, sometimes draw out the arrow : 

Before Thee (that hast no solicitude for me), how shall I say what things through 
my heart I endure ? 

To the watchers, how shall I utter the description of Thy ruby lip ! 

To the ignorant, good is not the coloured (vivid) meaning. 

When, every day Thy beauty is greater than (Thy beauty of) the other (preced. 
ing) day, 

To Thy glorious face, one cannot compare (even) the (effulgent) moon. 

5 . My heart, Thou hast ravished ; my soul, I give Thee. Grief, why sendest thou ? 

Since wholly grieved we are, of the (tax-) collector what need ? 

Hafiz when in love's fold, thou plantedest thy foot, 

On His (the true Beloved’s) skirt, fix thy hand ; and of all (attachments to the 
world, thy hand) let go. 


2. ^ (I draw) signifies : — 

I heave ; I draw out ; I endure. 

3. (ignorant) signifies : — 

a worldly one, not occupied with spiritual matters. 

4. The moon is sometimes waning (in glory) and sometimes waxing (therein). 

5. Grief is supposed to be a (tax-) collector. See Ode 426, c. 8, 
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362, (366). 

I. By the magic of the doll (pupil) of thy eye, O one of happy qualities ! 

By the mystery of thy down, O verse of happy omen ! 

By the (sweet) draught of thy ruby (lip), 0 water of my lilFe! 

By thy colour and perfume, 0 fresh spring of beauty and of grace I 

By the dust of thy path, that is hope^s canopy ; 

By the dust of thy foot, that is the envy of limpid water : 

By thy cypress (stature) of moon-appearance ; by the lofty sun ; * 

By thy exalted threshold ; by the sky of glory : 

5. By thy graceful gait, like the ways of strutting of the partridge : 

By thy glances like the ways of the eye of the gazelle : 

By thy sweet nature ; and (by thy) breath, the morning’s perfumed pastile ; 

By the perfume of thy tress ; and (by the) odour of the gently breathing (cool) 
north wind : 

By that red cornelian that, for us, is the seal of the eye’s seal ring ; 

By that jewel (the pearl of eloquence) that, for you, is the door of the casket of 
speech : 

By that page (surface) of thy cheek that became the rose-bed of the eye : 

By that enclosed garden (the eyej of vision that became the place of fancy, 

(I swear) that, in contentment with Thee, if (him) Thou will regard, Hafiz 
Will not remain (even) with life. What room (to say that) goods and property 
(will not remain). 


4. The cypress. See Odes 108, I4f;* 

7. seal-ring). See Ode 350, c. 9. 

9. The first line may be 

(a) /‘(I swear), O HSfiz, if thou look at thy pleasure, 

Thou will not remain with life * ^ 

This is an instance of sun’at-i-iltifat (change of person) . 

(b) *‘(I swear) that if Hafiz, not satisfied with thee, regard (another), 
** He will not remain with life 

In this case — 
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363 , (362). 

1. The world-possessor, defender of the faith, perfect sovereign ; 

Yahya bin Muzaffar, king, just-doer: 

O thou I thy court, the shelter of Islam, hath opened 

On the face of the world, the window of the soul, and the door and the heart. 

Necessary and proper to the soul and to wisdom, is reverence to thee : 

To existence and dwelling (the universe), thy reward is abounding and compre- 
hending. 

On the day of eternity without beginning, from thy reed, a drop of blackness 
(ink) 

That became the solver of questions, fell on the face of the moon, 

5. When (on thy face ; or on the moon^s) the sun beheld that dark mole, to his 
heart, he said « 

** Would to heaven that I had been the fortunate slave (the dark mole)*J* 

. O king ! 'on account of thy banquet, the sky is in dancing and in sama^ 

From the skirt of this zamzama, thy hand let not go. 

Drink wine ; and give the world (be joyous). For, of the tress of thy noose, 
Captive to chains became the neck of thy ill-wisher. 

(Now,) altogether, in the way of justice, is the sky's revolution : 

Be happy that the tyrant taketh not the path to the stage (of his object), 

Hafiz ! when in the (power of the) king of the world is the partition of subsist- 
ence, 

For thy livelihood, make no useless thought. 


1. Yahya was the sixth of the Muzaffar dynasty (1353-^1430.) See Ode 505, c. it ; 506, c. 8. 

2. The first line may be ; — 

O thou whose court, the shelter of Islam, hath opened. 

4. On the day of eternity without beginning from thy reed fell, on the moon’s face, a drop to which 

Fate and Destiny gave this nobility that it became the date of all the important affairs of the 
world ; and the loosener of many theological questions, such as— 

{a) the time of probation of the divorced woman. 

(&) » w woman (widow) of a dead man. 

(c) the pilgrimage to Makka. 

(d) legal alms. 

5. The word Hindu” (the black man of Hindustan) signifies 

a black slave. 

„ dark mole. 

6. sama’. See Ode 45. 

zamzama. „ „ 299, c. 7* 
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364, (367)- 

I. The breeze of lovers perfume, I perceived ; and, expectant of the flashing of the 
lightning of union, became : 

O (cool) breeze of the north ! come : for, for the perfume of thy body, I die ! 

O song-uttering driver of the camels of the Beloved ! stand, and alight : 

For, in desire of the Beloved's beauty, no patience is mine. 

0 heart ! the complaint of the night of separation, let go : 

In thanks that the day of union hath up-cast the screen (of the night of separa- 
tion). 

When the Beloved is in desire of peace; and excuse asketh, 

In every state, one can pass by (and pardon) the violence of the watcher. 

5. (O Friend !) come. For the seven-fold-rose (-tear) -shedding screen of the eye, 
On the writing of the workshop of (Thy tender) fancy, I have drawn. 


1. (the lightning of union) signifies : — 

the manifestations of glories ; and the beholding face to face. 

JU/I. (the breeze of the north) signifies : — 

{a) the perfect murshid. 

{b) the cool breeze that, from the land of the Beloved, cometh. , 

The explanations are 

(a) the sweet fragrance of the true Beloved, I perceived; and by the lightnings of union^ 

overpowered became, 

O north breeze! 0 perfect murshid 1 come; for, in desire for thee, I die. Thy seeker 
and searcher, I am— '^tis the time of aid. 

(b) the sweet fragrance of the true Beloved, I perceived ; and stared became. 

By the lightnings of union, and by the splendours of the rising of the sun void of decli- 
nation, the marks of union took dwelling in my heart; and, there, the manifestations 
of glories made their abode. 

O north breeze ! ’ * , * * 

The first lines of couplets i, 2 are in Arabic^ 

2. (Guide) signifies : — 

the song-utterer, who, by the singing of Arab songs, urgeth the camels. 

O driver of the camels of the Beloved ; and urger of the litters wherein are my beloved ! stand, 
and alight : 

For , * ^ * - * 

5 , The eye hath seven screens, called 

(^) natural screen growing out of the skull, which protecteth the eye from injury. 

(5) the membrane-screen. 

c) iwbJo the latticed screen. It is like a net. 
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In my straitened heart, is naught save the fancy of Thy (small) mouth : 
Like me, in pursuit of vain fancy, be none ! 


Vexation with a piece of counsel from the Beloved (who is as my soul), I show not ; 
For vexation with his own soul, (even) with effort, none sheweth. 

Trodden by the foot of grief, perturbed, is my heart : 

Even as acquainted with its state is none. 


Slain by love for Thee, became the stranger, Hafiz, but, 
By our dust, pass ; for lawful to Thee is our blood. 


(d) the spidered screen. It is very thin and delicate, springeth hard from mois- 
ture, like the spider’s thread- 

(e) <1^ the grape-screen. This hath two skins(folds)black in colour, in the centre a hole 
iike the hole at the extremity of the grape, wherefrom momently light falleth on the eye. 

(^) the horned screen. Its advantage is that it covereth the hardened moisture so 

that it may do its work; and keepeth off outward dangers. It is so named because, 
like the tusk of the boar, it is a horn outwardly black, inwardly resplendentiy white like 
the sun. Whatever is placed beneath it, appeareth through it. 

(g) the meat (flesh), or the rose-shedding screen. It springeth from the back of the 

brain ; and, joined to the other parts of the e3’e, to them giveth fleshness and coherence, 
whereby the eye openeth its feathers and wings. 

It is called rose-shedding; because, from it, the eye’s light cometh into manifestation; and be- 
cause it is fit for tear-shedding if, in partnership for tear-shedding, all the layers are. 

The explanations are ; — 

(a) O friend ! come ; for the rose-shedding screen (which is one of the seven screens of the 
, eye), I have drawn on the writing of the workshop of fancy ; and, ever, (until thee I have 

seen), into imagination thy fancy I take. 

(b) Come ! for on the face of the workshop of (thy tender) fancy, I have drawn the rose-shed- 

ding screen, so that, from the eye or from its tears, injury befall thee not. 
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365, (364)- 

I. In praise of those good qualities (of the Beloved ; or of the murshid), every sub- 
tlety that I uttered, 

Every one who heard, said ‘‘The sayer of this, what an excellent speaker is 
he r 

I spake saying : — “The powerless soul, Thou pitiest when 

He said : — “At that time when, between (the lover and the Beloved) life is not 
the intervener.’ 

At first (on the day of Alast), easy appeared the acquisition of love and of 
profligacy : 

In the. end, in (attempting) the acquisition of these excellences, the soul con- 
sumed. 

On the head of the gibbet, this subtlety, sweetly singeth Hallaj Mansur 

“Questions (of love) like these, of the Shafi’i (order), ask ye not/’ 

5. I have given my heart to a Friend, bold, decorated, arrayed, 

Agreeable of nature, laudable of disposition. 

Like Thy intoxicated (obliquely-looking) eye, I was at the time of corner-tak- 
ing (retiring to solitude) : 

Now, like Thy (inclined) eye-brow, I became an incliner to the intoxicated. 


2. At that time when, passinj^ out from thy own soul, with the true Beloved thou mixest ; aught save 
Him,forgettest,* and for Him not existent becomest. 

4. Hallaj. See Odes 66, 123, 138, 139. 

Ask ye not questions ; — 

(a) of love,— 

1 am God ; holy and great is my state ’’ which are^ words of shakriya (partnership) 
and of wujudiya (existence). 

( 5 ) of dragging to the gibbet. 

Because, he who is a man of the outward (a hypocrite) hath no knowledge of inward questions ; 
and if he hath knowledge, no permission is his to reveal them. 

The Shafi’i (order) is mentioned : — 

(a) because, by the order of the mufti of the Shafiq order, they dragged to the gibbet Mansur * 
Hallaj. 

(J) not because, Shafi’i is not lord of the inward (and of the outward). 

Imam Shafi'i was born at Gha^a (in Palestine), 767 > and died in Egypt 820 A.D, 

The second line is in Arabic. 
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From my tears, a hundred-fold Nuh’s deluge, I beheld ; 

Yet, from the heart's tablet, Thy picture ever declined not. 


O grief that me, no entrance at His door, the Heart-ravisher gave : 
Notwithstanding that from (all) sides, mediators, I evoked. 


O Beloved ! Hafiz's hand is the amulet of (against) the (evil) eye-wound : 

O Lord ! (grant) that suspended to (circled around) thy neck, it (the hand) I 
may see ! 
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The Letter Mfm. 

366, (442). 

1. If, from my hand, there arise (the chance) that with my heart-possessor I may 
Sits 

From the cup of fortune (of His face), I drink wine ; and, from the garden of union 
(with Him), pluck the rose (of profit). 

Not my foundation (of life), will the bitter (strong) wine’ (real love) sufi-con- 
suming take : 

O Saki (perfect murshid) ! on my lip, thy lip, place ; and my sweet life, take. 

(In this vain desire) perchance, distraught I shall become. For, from love of 
thee, night to day, 

To the moon, (like one distraught) I utter speech; in sleep, the Pari,‘I see. 

To the intoxicated, thy (sweet) lip gave sugar ; and to the wine-drinkers, thy (In- 
toxicated) eye, wine : 

Through exceeding disappointment, neither am I with that (the sugar) ; not 
am I with this (the wine). (Such a one) am 1 1 

5, (On) the night of departure, I go from the couch to the palace of the huru 4 -^in 
* (the hur with large black eyes), • 

If, at the time of life-sutrendering, thou be -the candle at my pillow. 

Since every particle of dust that the wind brought was a bounty from Thy grace, 

Thy slave’s state remember ; for an old servant am I. 


5» See the Imuran, lii. 20. 

Sing. plur. (Persian), 

»> M (Arabic). 

See Ode"25, c. 2 5 416, c. 4 ; 475, c. 8. 
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Not pleasing appeared the writing of every one, who a versified picture, ex- 
pressed : 

A rare partridge (lustrous verse), I take ; for swift is my royal falcon (the poet^s 
high genius). 

If belief thou have not, go ; ask the painter of Chin (Mani) ; 

For, the usage (of word-painting even), the (illustrious painter) Mani desireth 
from the nib of my reed. 

Sabahu-l-Miair ! shouted the bulbul. O Saki ! where art thou ? arise ! 

For, in my head, tumult maketh the twanging clamour of the harp of last night. 

10. Not every one's work is fidelity and truth-speaking. 

The slave, I am, of the Asaf of the age,— Jalalu-l-Hakk va-d-Din. 

From me, not from Hafiiz, hear the mysteries of love and of intoxication ; 

For, with the cup and the goblet, every night, the companion of the moon and 
of the Pleiades, am I. 


7, Otherwise— 

Not pleasing appeared his writing — every one who expressed a versified picture, 

9. (good morning) signifies 

(a) the salutation that the companions utter, at the rising of the sun, to the Saki when, from 
him, they seek the morning cup. 

(&) the wailing of love. 

(the twanging clamour of the harp of last night) signifies 
The covenant of alast ; for, by the faithful duty to that covenant, all are bound. 

From the distraught lover (of God), love’s wailing struck up; struck in, from within me, the 
covenant of alast. 

O murshid of the time ! where art thou ? Arise; and into my cup, pour the rosy wine. 

For, before my vision the talk of counsel, the slumber of carelessness, and wine-drinking arose 
and the covenant (which, on the day of misak I had made with God) adorned the tumult. 
This couplet occurs in Ode 372, c. 6. 

10. The true name is— 

Jalalu-d-Din. 

Because he was faithful and truthful, the Poet adds 

Jalalu-l-Hakk* 

11. This couplet occurs in Ode 372, c. 8. 
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367, (376). 

I. Permit us to pass by the highway of the tavern ; 

For, for a draught, in need of this (tavern-) door, we are all. 

On the first day (of eternity without beginning) when, of profligacy and of love, 
we boasted, 

Its condition was that, (no path) save the Path of this way (of love), we tread. 

The place (this world) where the masnad of Sulaiman goeth to the wind (of 
destruction) , 

Pleasant, it is not if we suffer grief. Best, that we drink wine. 

Let us see, it may be that, in his girdle, one^s hand one can fix ; 

Seated in the heart’s blood, like the red ruby, are we. 

^5. Admonisher! (to us) make not the counsel of the distraught. For we, 

With (possessing) the (glorious) dust of the Friend’s street, look not at Paradise. 

Since (by sama’), the Sufis are in the mystic state of the dance, 

We also by the sorcery (of love-play), a hand uplift (in rapture). 

From thy draught (-sprinkling), earth gained the rank of the (mighty) ruby : 
Before Thee, less than the dust are we helpless (lovers ; because, to us Thou 
inclinest not). 

Before that dear life passeth, 

Permit us to pass before Thy face. 

Hafiz ! when there is no path to the turret of the palace of union, 

Our head, with the dust of the threshold of this door, let us take. 


5. In my opinion to have the dust of the Beloved^s street is better than to go to paradise. 
Then counselling is profitless ; for, of love’s path, never will I repent. 

6. Sama’. See Ode 45. 

7. The mighty ruby.” See Ode 179, c. 2. 

9, Since our desire issueth not, it is necessary that we should not turn from our purpose. 
Who sought, found.” 
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36S. 

I. Hath not the time arrived — for friends to pity ; 

For covenant-breakers, to repent? 

To them, hath no news arrived of him who was left behind, 

With the fire of grief in his chest ? 

Had the tribe known what passed 

On the wounded one, him they would have drawn near to ; and pitied. 

Arrived hath the season of Nau-ruz ; green have become the sand-hills : 

What of the young minstrels that they sing not ? 

5. What of me, the heart concealed, the tears revealed. 

How wonderful it is — the dumb speaking! 

These are the months in which, by the wind’s blowing, objects (the blossoming of 
flowers) are gained : 

Unlawful to us, is spring’s pleasure. 


1. This Ode fall in Arabic), HSfiz wrote at the beginning of the mystic state before he had arrived 

at the stage of decoration. 

The brothers (c. 7) and the friends (c. 9) signify 

Holy travellers and Arifs, at whose stage Hafiz had arrived ; and in search of whom, he was 
like one distraught. From every traveller, aid he sought. 

To defective ones and covenant-breakers, is not the time arrived that they should be penitent 
of covenant-breaking? 

2. To them hath no news arrived of that one who broke, the covenant ; and broke the pledge, not- 

withstanding that, in his chest, the fire of grief and of penitence flameth up. 

To them, from the Kuran and the Hadis, hath not the tale of covenant-breakers come? 

3. Of what hath passed from them on this wounded one, void of oppression,— would that my tribe 

knew ! 

After knowing the extent of their tyranny, this wounded one pardoneth them, andforgiveth what 
is fit to be forgiven. 

4. The spring-season hath come 5 green, the highland hath become ; and distilled and pure, is the 

wine 5 full and abundant, are the grapes; and friends of fellow-cup sing; 

5* My tear revealed my mysteries; and though my limbs had held the mysteries concealed, my 
tear became the informer. 

O wonderful deed I if silence uttereth speech; and seeketh the mystery of his master (the body). 

6, For these are months, by the effects whereof, the heart demandeth joy, independence, and power- 
fulness,— the result whereof is pleasure. 

To us, poor, centreless, resourceless, the pleasure of spring is unlawful. Our heart is at the foot 
of the snare. 
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Sons of our uncle ! to us with a draught extend your generosity : 

For generosity and greatness are means whereby known is the generous one. 

O thou that hast acquired sway over all kings ! 

Pity. God recompense thee Fortune are deeds of charity. 

For every one of the friends (of Hafiz) are a store (of victuals) and the hope 
(of wealth) : 

But for wretched Hafiz, are indigence and exigence. 


7. O uncle born (cousin) I practise liberality and pity us notwithstanding that greatness hath causes 

whereby excellence may be seen and riches marked out. 

O brethren, Lords of excellence! exercise liberality towards fakirs; and enter upon pity. For 
excellence is the mark of liberality, not the collecting of dirams and dinars. 

8. Thou that, in the way of attacking, hast become powerful over all the Sultans of the human 

race! Pity, that God may give thee recompense. In respect of friends, goodness is oppor- 
tune. 

Otherwise — 

Thou that, in the way of dominion, hast become lofty of all Sultans ! 

9. Every one of the friends hath treasure, which, at the time of distress, is of use ; and the power of 

giving alms (khairat va sadkat) which, in the next world, increase joy. 

To wretched Hafiz, poverty (fakr) is the cause of perturbation. 

That is — 

It is the poverty of perturbation 5 not the poverty of choice. 

The poverty of choice hath delights; and is the cause of thank-offering ; the poverty of per 
turbation is altogether a mulct, and the cause of contempt. 



636 


DiVAN-l-HAFiZ. 


369 , ( 374 )- 

I. In the morning, with the desire of repentance (to my heart), I said : — I seek 
the counsel of God/' 

Spring, repentance-shatterer, arrlveth : what remedy may-— I make ? 

True speech, I utter : — I cannot see (that this state is very difficult); 

For the companions drink wine ; and looking on I make* 

By the cup^s circulation, remedy ye my brain : 

•If, from the midst of the banquet of joy, retirement * 1 make. 

If, one night, to my tongue, passeth the tale of Thee, 

From want of purity, it (the tongue) with Wine, rinsing, — - I make. 

5. On the throne of the rose, I place a (beauteous) idol like a Sultan : 

With the hyacinth, and the lily, the glory of collar and of bracelet—— I make. 

Through the Friend's face, blossomed my purpose like the rose ; 

To the hard stone, consignment of the enemy’s head (that separation recur 
not)-—* I make. 

The tavern-beggar am I ; but (at) the time of intoxication, behold 

Against the (lofty) sky, loftiness; and against the (ordering) star, order, 

I make? 

Not mine, is the way and usage of morsel-abstaining. For, 

The reprobation of the profligate, the wine-drinker, why do—* I make ? 

To the memory of the King's assembly, like the rose-bud with laughing lip, 

The cup, I take : and, through desire, my raiment, rent I make. 

10* If, from the ruby lip of the Beloved, a kiss I take, 

Young again, I become ; and life, twice I make* 

'■ ■ I''- - - — 9 — — ^ — — ^ — — — — . 

4* On account of its want of purity, with wine, it (the tongue) 1 rinse. 

5. J/ (the throne of the rose) signifies * 

(a) the place where they make the marriage of brides and adorn them with garlands of roses* 

(b) the heart of the holy traveller, the place of blossoming of roses* 
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Not the ka'zi, nor the mudarris, nor the muhtasib, nor the fakih are we : 

Mine, what profit that forbidding of the wine-drinker I should make. 

Through wine-drinking, distressed became Hafiz; 

With the sound of the harp and with wine, his mystery (of distress), evident— 

I make. 


I. Kazi the judge. 

Mudarris „ school master. 

Muhtasib ,, city censor (of morals). 

Fakih „ theologian. 
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370 , ( 379 )- 

I* (0 murshid !) come ; so that the rose (of ease and of pleasure) we may scatter, 
and, into the cup (of existence ; or of the heart), the wine (of love and of 

divine knowledge)- cast> 

(By our inward strength) the roof of the sky we rend ; and (to the height of 
another heaven) a new way,- cast. 

If an army, that sheddeth the blood of lovers, grief raise — 

Content together are I and the Saki; and up its foundation, we cast. 

Into the cup of ruddy wine, rose-water, I pour : 

Into the censer of the wind, ’itr- revolving, sugar, I cast. 

Minstrel ! since in thy hand is a sweet instrument, a sweet song sing : 

So that, hand-waving, we may sing the love-song, and dancing, our head down 
may— ‘ cast. 

5. 0 breeze ! to that lofty quarter of the Beloved, the dust of our existence cast ; 

It may be that on the spectacle- place of that king of lovely ones ('arifs), our 
glance, we may cast. 

Of reason, one boasteth ; another idle talk weaveth : 

Come : before the just Ruler (God) these disputes, let us—— cast. 

If the paradise of Adn, thou desire, come with us to the tavern (of love and of 
profligacy) ; 

So that, from the foot of the wine-jar (the murshid of love), thee, at once into 
the pool of Kaugar, we tnay cast. 

1. This may be addressed 

(a) to the beloved. 

(b) „ holy traveller. 

3. Into bitter, strong wine (of real love) rose water is poured to reduce its strength. 

4 * signifies 

Sama’ ( ) joined with the condition of samaM-sami’ ( ) the hearing of the hearer. 

Sam 5 '. See Ode 45. 

5. (lovely ones). See Ode 209, c. 5. 

y. ** The paradise of JVdn signifies 

(a) paradise. 

(b) the manifestations of God Most High. 

See Ode 407, c. 4. 
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O (true) Beloved ] with Thy face, illumine our assembly, 

That, before Thee, the love-song I may chaunt; and at Thy feet, my head, may 
cast. 

In Shiraz, the understanding of verse, and the speaking well, they practise 
not : 

Hafiz! come; that, into another land, ourselves we may- 


cast. 
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I. Times I have said ; and again I say,— 

That, heart bereft, not of myself, have I gone this Path (of love). 

Behind the (pure) mirror (of the holy traveller's heart) me, they have kept like 
the parrot : 

What the Teacher of eternity without beginning said : — Say I say. 

Whether I be the thorn, or whether the rose, there is a sward-adorner (God), 
By whose hand, as (it) cherished me, I grew. 

O friends ! me, heart-bereft, astonied, censure not : 

A great jewel I have ; and the master of vision (the jeweller God), I seek. 

5. Although to (the wearer of) the patched (darvish) garment, (the drinking of) wine, 
rose of hue, is a sin, — 

Me, censure not; for with it (from off the darvish garment), the colour of hy- 
pocrisy, I wash. 

1. See Ode 179, c. 6. 

2. Before a mirror, they place a parrot ; and behind the mirror, the teacher. 

The parrot, seeing his own reflection in the mirror, maketh chachchaha and thinking that the 
parrot behind the mirror maketh speech, entereth on speech. 

Whatever he heareth, cometh from his tongue. 

From behind the mirror, the teacher saith 
** Allah ! God, the Merciful, the Merciful 

or whatever he wisheth to teach. Thus, quickly, by this sorcery, doth the parrot learn : and be- 
come a speaker and an orator. 

Here the parrot is behind the mirror. The explanations are : — 

(а) That the f ( ) is not maful bih (nominative) but mafulun lahu (the accusative). 

Behind the mirror they have kept for me one parrot-like* 

(б) That in place of one should read (contracted from for verse— sake). 

Before the mirror, they have kept me parrot-like. 

(c) That in place of one should read_7? 

On the bosom of the mirror,, they have kept me parrot-like. 

This couplet, l^afiz (who was a murshid) wrote in praise of himself. 

In the opinion of disciples, the murshid’s praise of his own soul is laudable ; for such praise is the 
source of firmness of good faith, and the repeller of tumult. 

Whatever I say, I say from the Teacher (God) : His nature, I seek. 

Of myself, naught I say. Whatever the master of eternity without beginning saith, and to my 
heart revealeth, that I say. 

** Neither doth he (Muhammad) speak of his own will. It is no other than a revelation, what unto 
him hath been revealed.’^ The Kuran, liii. 3, 4, 

Not like the poets, mysterious uttcrers, do I speak. Whatever they say, they say through lust and 
Shaitan; and, distraught from the producing of their own imagination, strive to reveal their 
vain imaginings* 

The second line, see Ode 407, c. 3. 

3. See Ode 408, c. 4. 
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From another place (cause), is the laughing and the weeping of lovers (of 
God) : 

In the night (through union with the Beloved), I sing ; in the morning-time 
(through separation), I moan. 


To me, Hafiz spake saying: — “The dust of the tavern-door smell not 
Say : — “ Censure not ; for the (fragrant) musk of Khutan, I smell." 
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372, ( 378 ). 

A thousand breaches in my faith, with Thy dark eye-lashes, Thou hast made: 

Come, so that, out (of my heart) on account of Thy sick (languishing) eye, a 
thousand pains, (of mine) I may pluck. 

Ho, O fellow-sitter, of my heart (the true Beloved !) from Whose memory, 
friends (who, in this world of non-existence are Thy companions; and slum- 
ber in Thy unity) have passed : 

Not a day be mine, the moment when, void of recollection of Thee, I sit. 


(eye-lashes) signifies ; — 

(a) the darkness of sins that, in matter, have become established. 

(b) illusory love. • 

(the sick eye) signifies : — 

(a) the seeing God and His manifestations. 

For varied are the circumstances of holy travellers, whose goal is God. When heattain- 
eth perfection, to him, this quality appeareth evident. 

(b) real love. Love, whether real or illusory, dependeth on God, to whom every one in- 

ch neth. 

The explanations are 

{According to a ) — 

(i) O Lord I for those sins that from me have issued, hath arrived Thy order for my destruction. 

Come : for, irl respect of those sins, is a breach in my faith through the beholding of 
Thee. 

From my path, I up-pluck the thorn of sorrow ; from it, withdraw my inclination j and 
from the foot out-pluck the thorn. 

(H) O my slave ! through sins in moments, thou hast made in thy faith, thousands of breaches ; 

and to Me hast not shown obedience. 

Come ; repent 5 upon the true path, go straight 5 say— 

" I am penitent for those (evil) deeds.” 

So that, on account of thy sick eye (deficient vision, that became a thousand sins) I may 
pardon thee I 

Since, by lust’s invitation, thou comm ittest sins, imperfect (not far-seeing) vision thou hast. 

Those sins that thou hast intentionally committed, 1 will, after thy repenting and weeping, 
pardon ; and, their rust from thy heart’s mirror, wipe. 

(iii) {According to h ) — 

0 true Beloved ! with Thy dark eyelashes (illusory love), Thou broughtest thousands of 
breaches in my way and faith ; and (through illusory love) Thou rentest the garment 
of faith that was on my body : 

Come, so that, through true love for Thee, I may choose numberless pains ; and, from 
the stage of the illusory to theistage of liakikat, take the Path. 

In the Fawa,id-ul-Fawaid, is the following tale : — 

Once upon a time, was a Barhaman, possessed of wealth and goods and of all worldly effects. 

Him, with a fault, the king of that time charged ; into his own grasp, all his wealth took,* and> 

expelled him from the land— though he deserved no punishment. 
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Old and foundationless, is the world : of this Farhad-slayer, justice ! 

Me, vexed with sweet life, its craft and sorcery made. 

The world, transitory and permanent, a ransom for the true Beloved and the 
Saki (I make) : 

For, the world^s sovereignty, love’s humble companion, I deem. 

5 . If, in my place, the Friend (God) choose a stranger,— He is judge : 

If, in place of the Friend, I choose my life, it, unlawful be! 

Sabahu-l-khair 1 shouted the bulbul. O Saki (murshid) 1 where art thou ? 
Arise (bring wine) : 

For, in my head, tumult maketh the intoxication of the wine of last night (the 
day of Alast). 

Drowned in sweat like the rose, I became through the torment of the fire of sepa- 
ration : 

O breeze, night-seizing (the perfect murshid) I a breeze, from the sweat-seizer 
of mine (the true Beloved), bring. 


Setting his face to the desert, he went his way. On the way, a friend met him 5 and in friendship’s 
name asked him, saying ; — 

What is this state that is the cause of such sorrow ? ” 

The Barhaman replied 

God be praised that they left with me the zunnar (the mystic cord). Although they took from 
me all else, since the zunnar is my safety it will come back. 

When faith is safety ; and, in my heart, is memory of God,— no fear is mine of my sins. 

See the IJluran, ix. 5 ; xiii. 7 ; iv. 30 ; viii. 29. 
jb j) (went from Thy memory) — 

Although the imputation' of forgetfulness is improper ; yet, in this place, it is allowable. 

Only through the perfection of conciliation, hath Hafiz made God descend to the mansion of forget- 
fulness ; and brought the speech into utterance. 

6, This couplet occurs in Ode 366, c. 9; and is there fully explained, 

7. cK (rose) signifies : — 

The (red) rose which (see Ode 4.0, c. 5) was formed of the sweat of Muhammad. From him, 
who taketh sweat is acceptable. 

(the night-taking breeze) signifies : — 

’* (a) The morning breeze whereto they assign the coming of fragrant odours ; and the blos- 
soming of flowers. 

(b) The murshid. 

t3j^ (sweat-taker) signifies 

” (a) a mixture of perfumes which, like ambergris, through various compoundings, they pre- 
pare. Its essential quality is the talking (away) cf sweat. 

When sweat prevaileth over the limbs ; by the use of the it is relieved. 

(^>) the true Beloved, and real Desired one. 


4 N 2 
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From me, not from the admonisher, hear the mysteries of love and of intoxica- 
tion : 

For, with the cup and the goblet every night, the companion of the moon and 
of the Pleiades, I am. 

The tale of longing that, in this volume, is become verified. 

Verily is void of error ; for me, the dictation Hafiz gave. 


From the heat of the fire of separation and disjunction drowned in sweat like the rose ; and the 
withered leaf I am become. 

O murshid of tarlkat ! O guide of hakikat I From that true Beloved, a fragrant breeze bring ; 
and from this whirl-pool, this sweat-drowned one bring forth. 

That is— 

Display virtues and truths, and the path of manifestations. 

Possibly this couplet is in reply to couplet 2. 

8. This couplet occurs in Ode 366, c. ii. 

“the moon ” may signify • 
the Beloved. 

(cup) signifies 
wine ; the moon, 

fgoblet) signifies 
wine-drops, the Pleiades. 
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373 , ( 375 )- 

I. Beyond limit — this that from my hand, went religion and knowledge, 

Come, say — what joy from love for Thee, I established? 

Although grief for Thee gave to the wind the harvest of my life, 

(Falling) in the dust of Thy precious foot, (I displayed fidelity) ; for the 
covenant (that I had made), I broke not. 

Contemptible like the atom though I am, Lovers wealth, behold ! 

How, in desire of Thy face, joined to love I am. 

Bring wine; for 'tis a life-time, since, through desire of- safety, I 
Sate, in the corner of safety for the sake of ease. 

5. O counsel-utterer ! if of (the crowd of) men of sense, thou be, 

To the dust, cast not thy speech (of counsel) ; for (counsel is useless), intoxi- 
cated I am* ^ 

Before the Friend (God), my head forth from shame how may I bring, 

When, from my hand, a worthy service issueth not? 

Hafiz consumed; and that Beloved, heart-cherishing, spake not, 

Saying : — “ When his heart, I wounded, a plaister, I sent/^ 


2. The second line may be : — 

By the dust of Thy precious foot (I swear) that the covenant I broke not. 
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374, (371)- 

I. 0 Saki (true Beloved) ! come back ; for of Thy service, desirous I am : 

Of Thy service, and of prayer-uttering for Thy fortune, desirous I am. 

(O perfect murshid!) from that place, where is the (common) bounty of the 
cup of happiness of thy splendour, 

From the zulmat of astonishment, me the path of going out, show. 

Drowned in the sea of sin from a hundred sides, though I be ; 

Since I became love’s friend, of the people of mercy am I. 

0 Fakih! me, for profligacy or for ill-fame, censure not : 

For, from the Court of Fate, pre-ordained was this. 

5. Drink wine. For, neither by acquisition, nor by choice, is the being a lover : 
Me, this gift reached from the heritage of creation. 

I, who, in my life, chose not travelling from my native land. 

In the love of seeing Thee, desirous of travelling am. 

Far from the door of fortune of Thy shelter, apparently am I : 

But, with soul and heart, of the (crowd of) dwellers of Thy presence, am I. 

In (love’s) path, the (mighty) river and the (lofty) mountain ; and I, shattered 
and battered — 

0 Khizr, auspicious of foot ! by thy prayer, aid give me. 

If thou boast of the musky (dark fragrant) tress of that idol, 

O breeze 1 of the revenge of my jealousy, bethink thee ! 

10. In Thy eye-brow (bow), vision’s arrow up to the ear of sense 

(Is) brought and drawn ; for an opportunity (for Thee to shoot an arrow), delay- 
ing, I am. 

Before Thy eye, Hafiz will sacrifice his life : 

In this fancy, I am, if respite me life will give. 


3. Zulmat. See Ode 35, c. 10. 

4. Fakih signifies a theologian. 

5. See Ode 179, c. 6; 359, c. 3; 371, c. i. 
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375 , ( 373 )- 

I. Glad tidings! to (the abode of) Zu-Salam, suddenly descended safety (from 
calamity) ; 

To God praise, (the praise of) the confessor of the greatest blessing 1 

That bringer of happy news, who brought the glad tidings of victory, is where? 
So that (in joy), my soul (which is dearer than gold and silver)' I may scatter on 
his foot like gold and silver. 

Verily, shattered of heart becometh the covenant-breaker : 

In the opinion of the Lords of wisdom, sacred charges are covenants. 


From the King’s turning back, what a rare picture established 
His enemy’s resolution in the mansion of non-existence I 


. 5, From hope’s cloudlet, he sought a blessing. But, 
To his seeing eye, it gave naught save moisture. 


Into the (dark) Nil of grief, he (the covenant-breaker) fell; to him, in reproach 
the sky said : — 

^'Verily, now, repentant, thou hast become ; and profit from repentance, thou 
gainest not.” 


1. See Ode 360, c.3. 

Glad tidings I suddenly safety (from calamity) descended upon the abode of Zu-Salam (which is a 
thornless tree in the Beloved’s abode). 

To God is praise for the favour of a praise that is, in excess, from the confessor (of praise). 
Favours for being guided aright, and the praise of the confessor, are not save in sincerity of faith. 
Then, with sincerity of faith, HSfiz praiseth the descending of safety on the abode j and, for that 
abode, seeketh an increase of favour. 

2. Who bringeth glad tidings, on his foot they scatter some silver. 

3. In the opinion of the Lords of reason, the covenant verily is the Lord of respect and of honour (is 

sacred and honourable). 

Who breakelh a covenant becometh heart-shattered. 

In trueness of covenant, is surety 5 the coming out from that covenant, is his charge. Whoever for 
something established a covenant, its surety he became ; and, from it, he must come out. 
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Saki! come, for it is the season of the rose, and the time of pleasure: 

The cup, bring ; and suffer no grief, more or less. 

From the cup of wine, hear. For this old woman, newly married (the world) 
Many a husband, like Kay Kubad and Jamshid, slew. 

0 heart ! seek not thou the kingdom of Jamshid ; seek the cup of wine : 

For this was the song of the bulbul, garden-singer, of Jamshid. 

10. When, like the (red) flagon, the enemy^s (red) blood, thou spilledest, 

With friends, in ease and joy, take the cup of Jamshid. 

In the tavern-corner, hath Hafiz his place of ease, 

Like the bird in the garden ; and like the lion in the forest. 


9, In the time of joy, the cup of wine is better than the kingdom of Jamshid. 
Jamshid. See Odes 144, 176, 199. 

In Arabic, are 

Couplet I ; and the second lines of couplets 3, 6, and ii. 
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376 ,. (380). 

I, 0 morning cypress ! without thee, with the rose and the rose-bud, 

what may I do ? 

The tress of the hyacinth, how may I draw ; (with) the cheek of the lily- 

what may I do ? 

From the reproach of the ill-wisher, alas ! I beheld not Thy face : 

When not mine is the (gleaming) mirror, with (dull) iron—— what may I do? 

O admonisher ! go ; and at the dreg-drinkers, carp not : 

This, the work-orderer of Fate doeth : what may I do ? 

When, like this, from the hidden ambush, leapeth the lightning of jealousy, 

Do thou order : for I of consumed harvest, what may I do ? 

5. When the King of the Turans (AfrSsiyab) approved ; and cast me into the pit, 

If the grace of Tahamtan (Rustam) be not hand-seizer (to help) 

‘ • what may I do ? 

If with a lamp (oni the path of travellers) Tur^s fire (the perfect murshid) make 
not a little assistance, 

(For) the remedy of the dark night of the Wadi-i-Aiman what may I do? 

• 

With the heart-stitching ^TTOW. of separation, thou sheddest my blood : 

Do thou thyself say to thyself : — “ 0 luminous eye ! what may I do ?” 

Hafiz ! highest paradise is the house of my heritage : , 

In this desolate stage (this world), my dwelling, why do I make? 

* 


* 5. Afrasiyab. See History of Persia by Malcolm and by Clements Markham; and the Shah 
- Nama, by Firdausi. 

6. Wadi-i-Aiman. See Ode 202. 
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377, ( 377 )* 

I. If, with the sword (of tyranny), He (the true Beloved) slay me. His hand, I seize 
not : 

If, upon me, this arrow He strike, obliged I am. 

(To the true Beloved) say : — “ At that our eyebrow, Thy arrow^ strike, 

‘^That, before Thy hand and arm, I may die/^ 

If, me from off my feet, the world^s grief bring, 

Save the cup, my hand-seizer (helper) is who ? 

O Sun of the morning of hope (the true Beloved) ! come forth : 

For, in the hand of the (dark) night of separation, captive am I. 

5 . 0 Fir of the tavern (the murshid excellent and perfect) ! come to my cry (for 
justice) : 

By a draught, me young make ; for old am I. 

Last night, by thy tress, I ate an oath, 

That, my head, from off thy foot, I will not take. 

0 admonislier! how long, like children, deceivest thou, 

Me, with the apple of the garden, and the stream of milk? (For, not to these 
paltry things, do I incline ; such are for common folk). 


I, I seize not his hand 5 because his slaying me is the comprehension of the ad vantages *of faith and 
of the world. In the end, He is wiser than I; whatever He doeth is the essence of good and 
of good counsel 

Otherwise — 

If He slay me with the arrow of separation and disunion, I am obliged ; because the,glory of 
the Beloved is Union ; and His arrow is the arrow of mercy. 

The address may be to the murshid. 

4. ** The sun of the morning of hope ” may signify 

(a) the murshid. 

( 5 ) „ light of morn. 

(c) „ essence of hope. 

5. (the Pir of the tavern) signifies:— 

(a) the murshid, perfect and excellent, who keepeth the disciple in the abandonment of self j 
and showelh the 'way of poverty and of effacement. 

(6) the lover, who considereth deeds and qualities of all things effaced in the divine qualities; 

but, to himself or to another, imputeth no quality. 

7. See Ode 429, c. 8. 
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(For fearful contemplation and manifestation, I soar). Every evening and 
morning, that (glorious) bird, am I, 

The sound of whose (mighty) cry (iii remembrance of God) to the (lofty) Sidra 
tree reacheth. 

Hafiz 1 this, thy l^hirka of piety, (hard as iron, void of tenderness) consume 
(with fire) : 

For (even) if a (consuming) fire I became, I shoiSld kindle it not. 


8. Sidra. See Ode 88 ; “ Bird ” see 410, c. 2 ; 429* c. 2 ; 439, c. 1 ; 558, c. 8. 

9. Khirka, See Ode I24» 
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378, (383). 

I. Like the morning (of laughing forehead) Thou art; and the candle of the cham- 
ber of the morning, .1 am : 

Smile ; and behold how (for Thee) my soul, I surrender. 

In my heart, the stain of love for Thy heart-alluring tress is so (in dwellincrj 
that, 

When (from this vanishing world) I pass, my tomb becometh the (dark) violet- 
bed. 

On the threshold of hope of Thee, I have opened my eye. 

That Thou mayest cast one glance; from Thy glance, me Thou Thyself casted- 
est. 

O crowd of griefs ! to thee, how may I utter thanks ? God forgive thee ! 

On the day of friepdlessness, at last, from my bosom thou goest not. 

5, I am the slave of the man of vision, who, notwithstanding his black-hearted- 
ness, 

Raineth a thousand drops (tears), when my heart’s pain, I recount, 

On every side, our idol (divine bounty) displayeth splendour ; but, 

This glance that I keep glancing, none seeth. 

If the Beloved like the (fragrant) breeze pass to the tomb of Hafiz 

From desire (of that Beloved), in the heart of that narrow place (the grave), 
the shroud, I rend. 


2. Out of respect of the dark tress, it is said that the tomb becometh the dark violet bed. 

4. The word “ thee” refereth to the crowd of griefs.” 

5. The first line may be : — 

I am the slave of the man (the black pupil) of my eye/who, notwithstanding his black-hearted- 
ness, — 
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379 , ( 380 - 

I. Since on ray head, fell thy auspicious shadow, 

Fortune became my slave ; and prosperity, my servant. 

Years passed, since, by me, fortune had passed away ; 

In the fortune of union with Thee, by my door, it (fortune) returned. 

In time (the world), vigilant, none had seen me. 

If, in sleep, thy form had been imagined by me. 

In grief for thee, to an end I take (I pass) my life ; but. 

Believe not that without (memory bf) thee, to an end, a moment I take (I pass)._ 

5. From that night when. Into my straitened heart, thou returnedest, 

My beperfumed brain, a hundred candles kindled. 

The remedy for my pain, the Physician knoweth not ; 

Without the Friend, I am shattered of heart ; with the Friend, most happy. 

Thou saidest “ To my street, the chattels of halting (while journeying) bring 
not , ■ ■ 

By Thy soul, (I swear) that out from this street, I myself pass not. ' 

The slave of a king and the purchased slave of an Asaf, every one is : 

Hafiz ! the mean slave of the Sultan of the country (Ali Murtaza), I am. 


1. This Ode is in praise of Ali. See the Ruba’iyat 617. 
8. Asaf. See Ode 43. 



654 


DiVAN-l-yAFI? 


380. 

I, In the morning, Jauza (Gemini) placed before me the preservation (the small 
Kuran) : 

That is : — The King^s slave, I am ; and the oath, I ate. 

Saki! come; for, from effective fortune's aid, 

The desire that I desired became to me, through God attainable. 

A cup, give ; for again in joy of the King's face, 

Elderly of head, In my head, is desire for a youthful one. 

Waylay me not with the description .of the limpid water of Khizr ; 

From the King’s cup, a draught-drinker of Kausar's fountain, am I. 

5 . 0 King !' if to the ninth heaven (God’s throne), I cause the throne' of excellence 
to reachj 

Of this majesty, the purchased slave, am I ; and of this door, the wretched one. 

A thousand years, draught-drinker of Thy banquet, I was : 

My disposition, ardent of temperament, — watcr-drii\king, how may it abandon ? 

If, of the slave of this tale, belief be not thine : 

Of perfect speech, a proof I will bring. 

If, from thee, I up-pluck my heart ; and, from thee, up-lift my love, 

On whom, may I cast this love; where, may I take that heart? 

All in love for the King, was my covenant of Alast : 

From life’s highway to this covenant, I pass. 

10 . Mansur bin Muhamad Ghazi is my guard : 

From this auspicious name, victorious over my enemies am L 


I. This Ode is in praise of Sli. See Ode 396, c. 3. 

The king ’’ is Ali, the founder of the Sufis. 

Jauza signifies ; — 

All Murtaza. 

3. The second line occurs in Ode 232, c. i. 

4. i£hizr. See Ode 89. Kansar. See the Kuran cviii. 
9. Alast. See p. 5, 
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Since, in the King’s name, the sphere framed the Pleiades, 

Verse of pearl, wherefore make I not ? Less than who, am I ? 

When, from the King^s hand, I tasted the victuals like the (mighty) falcon, 
For the capture of the (mean) pigeon; care how is mine ? 

O King, lion-seizer ! less, how becometh, if becometh 
Axttainable by me, in thy shadow, the country of ease ? 


Wing and feather, I have not; and this (is) most rare. For there is naught, 

In my head, save the desire of (flight to) the (lofty) dwelling of the Simur g h. 

. In the felicity of praise of thee, my verse subdued a hundred countries of 
the heart : 

Thou mayst say that my speaking tongue is thy (cleaving) sword. 

If, like the morning breeze, by a rose-bed, I passed, 

Mine, was neither love for the cypress; nor desire for the cone-tree. 

Thy perfume, I perceived ; and to the memory of thy face, 

The Sakis of joy gave me one or two cups. 

Not the slavey’s custom is intoxication with the juice of one or two grapes ; 
Years endured, the Pir, tavern-cherisher, am I. 

With the revolution of the star and of the sky, many a strife is mine ; 

In this tale, be the King’s justice, my ruler 1 

Thanks to God, that, again, in this height of court, 

The sound of my long wing-feather (of flight), the peacock of the ninth heaven 
— heareth ! 

For the capture of my heart, the lion’s whelp attacked ; 

Lean, if I be, or if not, — the lion’s prey I am. 

Effaced be my name from the work-shop of the lovers (of God), 

If mine l^e other employment save love for Thee. 

O Thou, the lovers of whose face (are in number) more than the atoms (in the 
sun-beam) ! 

To union with Thee, how may reach I who (in capacity), less than an atom, am? 
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Show to me, — the denier of the beauty of Thy face, who is he ? 

So that, with the dagger of jealousy, his eye I may bring forth. 

55. On me, fell the shadow of the (symbolic) sun of empire : 

Now, as to the (material) sun of the east, rest (independence) is mine. 

Not brisk is the market of purpose of these deeds ; 

Neither splendour, do I boast; nor ease, do I purchase.^ 

With soul, the friend of the prophet and of his offspring, (is) Hafiz I 
By God, witness to this is the Lord, my ruler. 
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381, (384). 

I. In the pursuit of the desire of visiting my own (native) Land, 

why should I not be ? 

The dust of the head of my (true) Beloved^s street,—— why should I not be ? 

When the load of grief of being a stranger and the trouble, I bear not, — 

To my own city, I go ; and, my own monarch,— I shall be. 

Of the confidential ones of the veil of union I shall be : 

Of the slaves of my own Lord, I shall be. 

Since life’s work (how it will pass ; how long it will show fidelity) is unknown, 
at least that is best 

That, on the day of events (the day of death) before (God) my idol (engaged in 
zikr and fikr; and, from that exterior to God, turned away),— I shall be. 

5, The being a lover and a profligate was ever my way ; 

Again, I will strive ; and engaged in my own work * I shall be. 

Of the hand of fortune, heavy with sleep; and of resourceless work, 

If complaint be mine, my- own secret-keeper, I shall be. 

Hafiz! perchance, the grace of eternity without beginning may be thy guide, 

If not, to eternity without end, ashamed of self, " I shall be. 


1. At Yazd, Hafiz, yearning for Shiraz, wrote this Ode. 

Couplets 1 and 2 ; and 5, 6, and 7 form Icit^bands. 

2. That is — 

I go from this vanishing world to the lasting world, where sovereignty with the true Beloved I 
shall enjoy ; and in ease, remain. 

6. Against fortune, I will never complain ; to myself, I will keep my grief. 

7. The change of person (here from the second to the first) is the — 

, oLiuJI the figure of courtesy. 
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382, ( 445 )» 

I. From us, wherefore seeketh thou peace, when, to the intoxicated, an invitation 
— - wc uttered : 

At the revolution of thy intoxicated eye, farewell to safety we uttered. 

Open me the door of the wine-house (of love ; and drink wine that divine mys- 
teries may be revealed to thee); for, from the monastcTy, naught is revealed: 

If thine be belief (of my word); if not, this was the speech, we uttered. 

0 Saki! by thy eye, ruined (intoxicated) I have fallen* But, 

A calamity that cometh from the friend, to it, a thousand welcomes— 

wc uttered. 

We said; — ‘^Thy stature Is the (lofty) box-tree; much shame it bringeth to 
fruit : 

(To the box-tree), this similarity why made wc; and this calumny why (is it 
that) — we uttered ? 


5 , If me thou forgive not, thou wilt at last suffer rcgrc*t, 

In thy heart, keep this matter, where (a complaint) in thy service 

we uttered ? 

Like a (bloody) musk-pod, blood became my liver; and (for me) was fit not less 
than this, 

Its requital; because, in comparison with His (glorious, beperfumed) tress the 
word (of the mean musk) of Chin (by) mistake,- wc uttered. 

O HSfiz ! fire (through grief of separation) thou hast become ; but, with the 
(true) Beloved, it took no effect: 

From infidelity to the covenant of the rose, thou mayst say the tale to the wind 

. wc uttered. 


¥• 1) signifies:-^ 

(a) to ask for safety. 

(b) to bid farewell to safety. 

6, In mistake, his tress I called the musk of Chin and the musk-pod of Chin. 
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383, (385). 

I. Passed have forty years and more since I expressed this boast:— 

Of the servants of the Pir of the Magians, the least—— am 1,^' 

Ever by the felicity of the favour of the Pir, the wine-seller, 

Empty of wine, pure and luminous, became not the cup— of mine* 

In the majesty of love, and in the fortune of profligates, pure-players, 

Ever the chief seat of the wine-houses was the abode— of mine. 

For dreg-drinking, bear not an ill opinion of me (Hafiz), 

For, (with wine) the ^irka is stained; but pure of skirt am L 

5. The (mighty) falcon of the King’s hand am L O Lord! in what. way, 

From my recollection, have they taken the desire of the dwelling of mine ? 

A great bulbul like me, in such a sward, pity Tis, 

That, with this sweet tongue (verse), silent like the (ten-tongucd) lily am L 

A wonderful cherisher of the mean is the water and the air of Persia: 

A fellow way-farer, where, that, from this land, my tent, up-pluck I may? 

The auspicious Turan King, who, towards me, increased his favour ; 

The favour of his gifts became the collar of the neck of mine. 

Hafiz ! beneath (the guise of) the khirka, how long drinketh thou the goblet ? 
(God willing!) at the Khwaja’s banquet, the veil from thy work (of drinking), 
upcast will I. 


4. Khirka. See Ode 1 24. 

5. From the world of order and of holiness, and from the order of God, I havedor a few days come 

into this transitory world. How have I forgotten my original (heavenly) abode? 
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384 , (386). 

I. God forbid that, in the rose-season, wine,—— I should abandon : 

Of reason, I boast; this work how should 1 do? 

The minstrel is where ? So that all the in-gathering of austerity and of know- 
ledge. 

In the work of the harp, of the lyre, and of the voice of the reed, 

I may make. 

Now, weariness of the (useless) disputation of the (outward) college, hath my 
heart taken : 

Once, awhile, (only) the service of thebeloved (the perfect murshid) and of wine 
(of love) I will do. 

In time, fidelity was where ? The cup of wine, bring, 

That the tale of Jam, and of Ka,us, and of Kay, I may make. 

5. The black book (of sins), I fear not. For, in the day of assembling. 

By the bounty of His grace, a hundred books of this kind, I would close. 

The foot-messenger of morn (the breeze from the east), where?' So that 
plaints of the night of separation. 

To that one, auspicious of fortune, and happy of foot (the murshid), 1 may 

make. 

Since, in eternity without beginning, they (Fate and Destiny) mixed my dust 
with wine, 

To the adversary, speak, saying Wine, wherefore— should I abandon?'^ 

This borrowed life, that, to Hafiz, the Friend (God) entrusted; 

His face, one day, I shall see ; and (to Him) its surrender will make* 


4. Kay signifies— Kay Kubad, 

See Clements Markham^s History of Persia. 
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385 , (388). 

I. The dust of my body is the veil of the (true) Beloved^s face ; 

O happy that moment when from off this face, the veil I cast! 

Not fit for a sweet singer like me, is the cage (of the world) like this : 

To Rizvan^s rose-bed, I go ; for the bird of that sward am L 

Manifest, it is not — wherefore, I have come (into this world) ; where, I had been : 
Regret and sorrow that, of my own work, careless I am. 

In the expanse of the holy world, my circuit how may I make ? 

When, in the mixed abode (this dusty world), plank-bound (confined) to a 
(dusty) body, I am. 

5. I whose dwelling and abode is the spectacle-place of the Hur, 

In the street of tavern -haunters, why is my native land ? 

If, from my hearts blood, the perfume of musk issue, 

Have no wonder ; for fellow-sufferer with the musk-pod of lOiutan (the musk- 
deer), I am. 

(Outwardly), regard not the embroidery of my gold-thread tunic (resplendent) like 
the candle, (saying : — He is happy ^^) : 

For, within the tunic, hidden consumings are. 

Come ; and from before him, the existence of Hafiz take up : ' 

For, with Thy existence, none heareth from me that I am (living). 


1. The human body is verily the veil of my hakikat. Happy, that time when (in death) I quit this 

dusty body, and become joined with God, the essence of myself. 

2. Rizvan, the gardener of paradise. See Ode 439, c. i. 

4. (mixed) signifies 

composed of earth, air, fire, and water. 

** Plank-bound. ” See the Saki-nama, c. 26. 

« 

7. The gold-thread tunic of a taper may mean : — 

(a) its wax crossed with streams of guttering wax. 

(b) a taper gilded. 

{c) the flame. 

8. This is— 

In glory, H 5 fz (by beholding God in his heart) eclipseth all other men. 
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386 , (422). 

I. If the dust of the sole of my idol's foot give aid ; 

(With it) on the tablet of vision, a dusty line (whereby my vision may be 
increased), I will draw : 

If in desire of my life, His order reach me, — • 

That very moment, like the candle^ in a moment, my life (a sacrifice for Him) I 
surrender. 

If the Friend establish not the proof of the base-coin of my heart, 

From my eye, in His path, current coin (tears) I reckon. 

From me, dusty, shake not (in pride) thy skirt. For, after death, 

From this door, it is not possible that my dust (even) the (whirling) wind can 
take. 

5. Overwhelmed in desire of Thy embrace I became ; and my hope is 
That, through (the violence of) the wave of my tear, me to reach to the shore, it 
(the wave) may cause. 

For the consolation of lovers, Thy two tresses, 

A great covenant, gave ; and my rest, took. 

To-day, from fidelity to me, turn not away Thy head ; and think 
Of that night, when, through grief, my hand in prayer, I uplift. 

O breeze (murshid) ! me, a fragrant waft from that cup (of wine of divine love), 
bring: 

For, from the grief of wine-sickness (temptations of the world), me convales- 
cence, that perfume giveth. 

With the description of Thy tress-tip, used to go my (lustrous) verse ; 

Hence, even the associate of the musk of Tatar, I am. 


4. From such a one, it is not proper to shake (in pride) the skirt. * 

6. The second line may be 

They (Fate and Destiny) confirmed; and they (the two tresses) my rest took. 

7. Great effects hath the night of sorrowful ones. 
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10. Hafiz ! since His ruby lip is (as) the dear soul to me, 

That moment when to the lip (of the true Beloved) I bring my soul, a (lasting) 
life (mine) will be. 

10. The second line may be : — 

That moment when to the lip (in agonies of death) the soul I bring, a (lasting) life (mine) will 
be. 
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387 . 

I, Now, the good counsel of the time I see in that, 

That, to the wine*house, my chattels I betake ; and happy sit. 

Save the goglet and the book (the Kuran), no companion nor friend may be 
mine : 

So that the traitor-watchers of the world, seldom, I may see. 

The cup of wine, I take ; and, from the hypocrite, far I go r 
That is, — of the world's creation, (only) pureness of heart, I choose. 

Since, in the stained khirka, rectitude I boasted; 

Ashamed of the Sakfs face and of the coloured wine, am L 

5. Above the people, my head in freedom, like the (lofty) cypress, 1 uplift, 

If it be possible that, away from the world, my skirt, I may pluck. 

On my heart is the dust of tyranny. O Ood ! approve not 
That dulled should be my love-filled mirror (the heart) 1 

My straitened chest and its load of grief. Alas ! 

Not the man (porter) for this heavy load, is my grieved heart. 

In fancy for the tip of Thy (musky) tress, my heart and soul consumed ; 

If for Thee credence be necessary, behold my musky (fragrant) breath ! 

The slave of the Asaf of the age am I ; my heart afflicted, keen not : 
for, if I boast of the sphere, revenge it seeketh. 

10. If I be the tavern.profligate ; or if the city-guardian, 

These, that Thou seest, I am; and than these, less I am. 


4. IChirka. See Ode 124. 

9. Asaf. See Ode 43, 

10. (goods) signifies: — 

The tavern-profligate and the city-guardian. 

In the text, this word (in the second line) is not translated. 
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388 , {393). 


I. Arise ! so that to the tavern, the sufi-^irka, ' 

(So^) to the bazar of idle tales, the ragged religious garment rnd^iXt^ll; 

we may take. 

The ear, we closed ; and, from the nonsense of the admonisher escaped • 

Like those void of information, the reputation of idle tales, how long do^ 


Since the morning cup, all the ^ilvatis take. 

At the door of the Pir of the tavern, the harp of the morning, 


we take ? 
we take. 


To the path towards the kalandar-profligates, journeying brought (us) • • 

The ragged, religious, garment of wool, and the prayer-mat of idle tales, - 

W6 take 

5. If, in our path, the thorn of reproach, the Zahid plant. 

Into the prison of retribution, him from the rose-garden,—— 

Of our stained, woollen, garment, shame be ours. 

If, with this excellence and skill, the reputation of miracles w f u 1 

f w^e caKe I 


If the value of time, the heart establish not ; and a work do not * 

Great the shame that, from this produce of times 1 . ’ 

’ we take. 


From this vaulted roof, calamity raineth. Arise ! 

That, from all calamities, shelter in the wine-house,- 


we may take. 


In desire’s desert (this ravishing world), to be lost at last how loner? 

(Fr-omthe murshid) the path (of escape), we ask; perchance, the foo't (of an 

proach) to great deeds ' 

. ' .we may take. 


I. Khlrka. See Ode 124, 

4. IJalandar. „ 58. 

( ^ ), we may go to the lasting 

U3 (effacement) signifies : — 

a state that, in the path of travel, appeareth'to the holy traveller. 

(permanency) signifies: — 
a state that, after the holy traveller entereth. 


4a 
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10. (0 true Beloved!) that covenant that with Thee, in the Wadi-i-Aimin, 
(eternity without beginning), I established, 

Like Musa, sayer of Let me see/’- to the appointed place (for inducing the 
ihram) we take. 

From the turret of the ninth heaven (God’s throne), the drum of thy fame, we 
beat : 

To the roof (vault) of the heavens, the guidons of .love from Thee,— — 

we take. 

To-morrow (resurrection-day), in the plain of up-standing (the resurrection- 
place), the (glorious) dust of Thy*street, 

For glorifying, all, on the pate of our head,— we take. 

Secretly, to drink wine is not the mark of the generous one ; 

To the Lords of generosities, this mediator (wine),-- — we take. 

Hafiz! at the door of every mean one, thy face-lustre (reputation), — spill 
not : 

To the Kazi of needs (God), best that that need,—^ — we take. 

10. olii^ (appointed time of work ; appointed place of covenant) may signify 
The appointed time (or the place) of assembling (the resurrection). 

Ihram. See Ode ig, c. 9 ; 303, c. 6. 

Wadi-i-Aiman. See Ode 202. 

12. The dust of Thy street, for glorifying, on our head we take. 
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389, (392)- 

I. Arise ! so that by the wine-house ddor, an opening (of the heart) we may >• 

seek ; 

In the path of the Friend, may sit; and our purpose seek. 

Road-provisions (for the path of travel) to the Friend^s fold, we have not, 
Perchance, 

By begging, from the wine-house door, road-provisions, we may seek. 

Though running, are our (blood)-stained tears, yet, 

For despatching (them) to Him, one of pure ^nature, we — — seek. 

To our heart, forbidden be the taste of the*stain of grief for Thee, 

If, for the violence of the grief of love for Thee, justice we seek. 

5, On vision’s tablet, the point of Thy (dark) mole, one cannot cast, 

Unless, from the (dark) pupil of the eye, ink we seek. 

From Thy sweet lip, my heart with soul sought the way : 

With sweet smile, Thy lip said A purpose, let us seek.” 

As long as the bepetfumed prescription shall be for the distraught stricken 
heart. 

From Thy perfume-diffusing hair, a passion we seek. 

' Since, save in the joyous heart, one cannot gain grief for Thee, 

In hope of grief for Thee, a joyous heart, we seek. 

Hafiz ! at the college-door, fiow long sittest thou ? 

Arise ; so that by the wine-house door, an opening (of the heart) we may 

seek. 


I . The first line occurs in c. 9. 
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390, (391)- 

I, When to the rose-bed of the eye, passeth the fancy of Thy face, 

For the sake of beholding Thee, cometh the heart to the window—— 

of the eye. 

(0 Beloved !) come ; for in scattering for Thy (auspicious) arrival, the ruby 
(bloody tears) and the jewel (lustrous tears), 

From the treasure of the house of the heart, I draw to the treasury 

of the eye. 

Fit for Thy resting-place, no place I see. 

Of the world, am I ; and this established corner — — • of the eye. 

On the first day when I beheld Thy face, my heart said : — 

“If (me) an injury reach, (the wrong of shedding) my blood (will be) on the 
neck— Qf eyeJ* 

5 . In the morning, my flowing tears, the thought of my ruin had : 

If the blood of my liver had not caught the skirt of the eye. 

In the hope of the glad tidings of union with Thee, till morning, last night, 

On the wind’s path, I placed the luminous lamp .. of the eye. 

On one^s expectation, show pity. For night, all night, 

The heart’s blood travelleth to the face from the window of the eye. 

In manliness, (I conjure thee),Hafi 2 ^S sorrowful heart. 

Strike not with the arrow-point, beart-sititching, man-overthrowing— 

of the eye. 


6. In the wind^s path, a lamp is easily extinguished. For union with the true Beloved, HSfiz was 
ready to go into effacement. ^ 

8. By the manliness that is in friends, and by the perpetrating of a sin that cometh from one and 
scratcheth another's heart, I conjure thee— strike not Hafiz^s sorrowful heart with the arrow- 
point, heart-stitching, man-overthrowing (the eye). 

That is — 

By informing him of a sin that, by the exigencies of humanity, hath become manifest, cast not 
his heart into reprehension ; show mercy ; and in this cruel way, the arrow-pojnt of the 
eye display not. 



THE LETTER MiM T 


669 


391 , {389). 

1. Joyous that day when from this desolate abode (this world),—— I go : 

The ease of soul (the true Beloved), I seek : and for the sake of the Beloved 

I go. 

Though I know that to such a place the stranger findeth not the path, 

To the sweet perfume of that dishevelled tress, I go. 

With the sick heart, and powerless body, like the (swift) breeze, 

For the love of that moving cypress,— I go. 

From dread of the prison of Sikandar (this fleeting world), my heart took 
(contraction) : 

I bind up my chattels ; and to the Land of Sulaiman (the lasting world) 

I go* 

5. Since, to the Arabs (those gone before, who rest in proximity to God; and who 
have escaped from timers tumult), grief for (us) of heavy loads Is none, 

• 0 Persians (murshids of the faith ; guides of the Path of certainty) ! A little 
help, that happy and easy (of heart in that Path), I may go. 


(Sikandar’s prison) signifies ; — 

(a) the city of Shiraz which, in Sikandar^s time, was void and waste. 

(b) the world. 

• (c) the illusory. In the illusory, is God-worshipping; yet is there shackling of purpose, and 
restricting of stages, like unto a prison. 

Although Sikandar was a world-seizer, many regard him as a prophet. 

In comparison with Sulaiman, Sikandar is as naught ; in comparison with the real (hakikat), the 
illusory (majaz) is as naught. 

3 (Sikandar) may signify , , 

(а) a ruler of Hafiz’s land, whose people distressed him. 

(б) ‘reason. For Sikandar was chief of the w'ise. 

<JX« (Sulaiman’s land) signifies ; — 

(a) the city of Yazd, most prosperous in Hafiz’s time, whose people wished Hfifiz well, and 

among whom he wished to dwell ; whose ruler Hafiz ever praised, 

(b) the next, permanent, world. 

(c) Mashhad in Khurasan (where is the tomb of Imam Musi Riiga) ; or Najaf in ’Irak-i-Arab, 

where is the tomb of Ali .Murtaz?. 

(Sulaiman may) signify ; — 

(a) the ruler of a Land, glorious of description, who opened the hand of liberality ; and 

showed sincerity of faith to men of God. See Ode 370, c. 9. 

(b) love. 
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In His path, like the pen, if on my head it is necessary to go, 
With the heart, wound-enduring ; and weeping eye, — • 

I go. 

If of this grief one day come to an end, I have vowed (that) 

To the .wine-house door, joyous and song-singing,— 

I will go ; 

(That) like a mote, in love for Him, 

To the lip of the fountain of the resplendent sun,— 

I will go. 

And if, out from the desert, I take not the path like Hafiz 

Along with the constellations of the Asaf of the age 

I go 


6, The pen’s head is the nib, whereon (in writing) it moveth* 
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392, ( 395 )- 

I. In the tavern of the Magians, God’s light I see : 

This wonder, behold ! what the light is ; and where it, I see. 

O Lord ! the dreg-drinker of this wine-house is who ? For, his door, 

The kibla of need, and the prayer-arch of prayer I see. 

The dignity of being a lover, a profligate, and one who toyeth with a mistress : 
By the instruction of Thy grace, all I see. 

O King (commander) of the Hajj ! to me, boast not of dignity. For, thou 
Seest the house (the Ka’ba) ; and God’s house, I see. 

5. Of the musk of Khutan and of the musk-pod of Chfn, none hath seen 

What, from the fragrant morning breeze (of the east), every morning 1 see. 

In the circle (of creation), save the point of unity, is (naught) less or more : 
For, without how and why, this question I see. 

From the tress of idols, musk-loosening (perfuming) I will make, 

Far, is thought (from realisation ) ; verily, Khata. (Cathay, a mistake) 1 see. 

(0 true Beloved !) the heart’s consuming, the streaming tears, the night- weeping, 
the morning-sigh 

• All this (calemity of grief), from the sight of Thy grace, I see. 

Momently, my fancy a picture of Thy face way-layeth : ' ' 

To whom, shall I utter what things within this veil (of thought) I see. 

10. Friends ! at Hafiz’s glancing, carp not ' 

.For, him of (the crowd of) the lovers of God—: — j 


2, The Kibla is the Ka’ba of Makka ; and, in every Masjid, is represented by the miljrab (arched 
rec6ss). 

5 . Here ^afig revealeth the manifestations of God that he hath ; and his divine knowledge. 
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393 , ( 399 )* 

I. Friends ! in the rose-season, that best that for pleasure we strive : 

(This) the word of the Pir of the Magians (the murshid) is* With soul, let us 
listen. 

In none, is liberality (that we may have even a groat wherewith to drink wine) ; 
passeth joy’s time : 

Its remedy is this, for wine, the prayer-mat, we sell. 

’Tis a pleasant air, joy-giving. O God ! send 

One of gracious form, to whose face, wine, rose of hue, we may drink. 

*1 

One of skill (Zuhra) is the organ-player of the sky, highway-robber : 

Of this grief, bewail we not — how? and clamour we not, why? 

5. Into tumult (of blossom), came the rose ; and its lustre, we dashed not with wine, 
Therefore, with the fire of regret and of desire, we clamour* 

From the tulip’s cup, illusory wine we draw; 

Far, the evil eye ! For without the minstrel and wine, distraught are we. 

Hafiz! to whom can one utter this wonderful state ? For, we . 

Are bulbuls ‘that, in the rose-season, silent are» 


I. When the muslims carried Islam into Persia, they used the term Pir-i- mughan’^ for 
(a) the heads of Christian churches (as an expression of contempt). * 

(d) „ masters of taverns, of baths and of karvan sarais. 

' (c) „ priests of the fire-worshippers (Gabrs). 

^ (young magians) signifies ; — 

(a) noviciates at the old Persian monasteries# 

(b) the waiting boys at houses of entertainment. 

7. In the rose-season, the bulbul maketh chahehaha (chattering). 
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394 , (403)* 

I. Last night, with a torrent of tears, sleep’s path,— I dashed : 

In memory of Thy down, a (vanishing) picture on water, I dashed. 

In my view, the Friend’s eye-brow; and the consumed Miirka : 

To the memory of the corner of Thy prayer-arch (eye-brow), a cup 

I dashed. 

In my sight, the form of the idol (the true Beloved) displayed grandeur ; 

From afar, on the cheek of the moon, a kiss, I dashed* 

On the Saki’s face, my eye ; on the harp's wail, my ear ; 

In this matter, with eye and ear, an omen (of what will be revealed), 

1 dashed. 

5. Till morning-dawn, the picture of the fancy of Thy face, 

On the workshop of my sleepless eye, I dashed. 

To the words of this ghazal. the cup uptoook my Saki : 

This song, I uttered ; and pure wine, • I dashed. 

Every bird of thought, that, from the tip of joy’s branch, flew, — 

Again,* to the snare of Thy curl, it, I dashed. 

Happy, was the time of Hafiz ; and an omen of object and of desire, 

In respect of (long) life, and of (great) fortune of friends, I dashed. 

2. Khirka. * See Ode 124. 

7. Whenever the fancy of joyousness cometh, it, Vith the fancy of Thy tress, penurbcd, I make. 

In the Persian Tejit, each couplet endeth with zadam, I dashed. 

I. to way-lay; to obstruct, 

1. „ (jlfti „ paint a picture on water; to think of achieving the impossible.- 

2. » „ drain the cup, 

3. „ Awjj „ kiss. 

4 * « „ cast an omen. 

5. „ (jtiu paint. 

»> ^ „ drink wine, 

» — • ,, dash, to cast. 

„ to cast an omen. . 
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395, (401). 

I. Last night, I said : — Out from my head, the passion for His face 1 will put/' 

He (the true Beloved) said : — “The chain where, that the arrangement (of bind- 
ing) this ‘distraught one,—— I may make?'' 

His stature, I called the (straight, free) cypress. In anger, his head from me^ 
He drew back : 

0 friends !* with the tryith, my idol grieveth. What shall I do ? 

0 heart-ravisher ! an un-weighed subtlety, I uttered : excuse me ; 

Graciousness show that my thought weighed in verse I may make. 

*For that nature, tender, sinless, I endure yellow (shame-) facedness, 

0 Saki ! a cup give, that my face rose of hue^ * I may make. 

5 . O breeze of Laila's dwelling! for God's sake, how long — 

The fourth (inhabited) part of the world shall I over- turn; (and) the palace- 
ruins (the waste-places), the river Jaihun shall I make? 

I, who took the path to the treasure (of mysteries) of boundless beauty of the 
Friend, 

After this, a hundred beggars like myself, (rich as) Karun (with divine know- 
ledge) I make, 

O moon, Lady of felicity ! thy slave Hafiz, remember. 

So that, for the fortune of that beauty daily increasing, prayer, 1 may make. 


I. (excessive desire) signifies : — 

The fotir humours of the body— 

sauda, atrabilis. [ safra, bile, 

balgham, phlegm. 1 kjun, blood. 

5. With my tears, a river will flow like the mighty Jaihun. 

The fourth part ’’ signifies ; — The four elements. 

The palace-ruins „ The mould, wherein was cast the clay body of Adam. 

7. The term, Hafiz, is applied to : — 

(fl) one who knoweth (by heart)'the whole of the Kuran,and who (in the masjid) uttereth prayers 
and chapters of the Kuran. 

(J) to this Poet as a takhallus (poetical title). 

(<?) a guardian, watchman. 
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396 , (402). 

I. My eye, an ocean (of weeping) I make; to the desert^ patience, I cast: 

And, in this work, my heart into the ocean I cast. 

From the straitened heart the sinner, I heave such a sigh 

That, into the sin of Adam and of Havva, fire— I cast. 

The sky’s arrow (of affliction), I have endured; wine (of love) give, so that, 
intoxicated of head, 

Into the girdle of the waist of the quiver of Jauza (Gemini), a knot 

I may cast. 

On this moving throne (the revolving sky), a draught of wine, I pour : 

Into this azure vault (the sky), the resounding shout of strife, I cast. 

5. There, where is the heart-possessor, is the source of happy-heartedness ; 

I strive that, perchance there, myself, 1 may cast. 

0 moon, sun of cap (in effulgence) ! the fastening of thy coat, loose : 

So that like thy (long, trailing) tress at thy feet, my passion-stricken head— *~ 

I may cast. 

O Hafiz ! since reliance on time is error and defect, 

Then, to to-morrow, the pleasure of to-day why— do I cast ? 


3. They call— 

a planet — Mutah ayyira ; Kaukab-i-siy<lra. 
a fixed star— Kaukab-i-sabila. 
the Zodiac— Mantikatu-l-buruj. 
a mansion — burj. 

jv (the sky’s arrow) signifies : — 

’Utarid (mercury), whose mansion is in Jauza (Gemini), and from whose effects are the 
world’s disasters. For he is the kazi and the dabir (secretary) of the sky. 

(Jauza) signifies 

A mansion (Gemini) of the twelve mansions, wherein are the seven planets. 

0 murshidl of the sphere’s revolution, and crooked way, I am wearied. Love’s cup give, so 
that completely intoxicated, on the girdle of Jauza’s quiver, a knot I may cast (tie) ; and 
from practising injury his, master (’ Utarid) prevent. 

With Jauza, ’Utarid keepeth his quiver. 

The hair of Jauza’s face is called arrows. 


4 R 2 
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I* Last night, me, from power took (and ruined) the (languishing) sickness of Thy 
eye ; 

But, from the bounty of Thy lip, the form of (new) life, I established. 

Not of to-day, is my love for Thy musky tress ; 

Long time 'tis, since that with this cup, like the new moon, intoxicated I was. 

From my own constancy, happily came this subtlety: — With violence, 

At the head of Thy stre*et, (down) from the foot of search, I sate not.” 

From me, wine-house-sitter, ease expect not; 

For, since I was — of the service of profligates, boasted have 1. 

5. In lovers path, from that quarter of effacement, are a hundred dangers : 

Take care thou sayest not that, when to an end (in effacement), hath come my 
life, (from these calamities) I have escaped (Nay ; before the heart, after 
death, are a hundred thoughts of danger). 

After this, of the arrow of torment of the envious, mine what care, 

When, to my Beloved of bow-eyebrow, joined lam? 

Lawful to me, is the kiss on the casket of Thy cornelian (lip); 

For, despite Thy tyranny and oppression, love and .fidelity, I shattered not. 


7. (kiss) signifies:— 

(a) taking delight in the way of desire. 

(h) readiness of acceptance of the words of sufficiency, outwardly and inwardly. 

See Ode 169, c, 3 ; 299, c. 5. 

(the cornelian casket) signifies : — 

' (a) the mouth, the place of revealing the mysteries of the Merciful ; and the boundless 
bounties of splendour. 

(b) the lip, which is the quality of the speech of the Beloved, desired by all. 

The explanations are : — . , * r 1 

(а) Lawful to me, is taking delight with exceeding desire from the mysteries of that corne- 

lian casket ; it is not the cause of sin and the fruit-producer of sadness. 

I am fit. For, through the sorcery of the creatures of the world (lovely ones), I have not 
shattered my faithful love for Thee; on the covenant that 1 established, firm of foot I 

(б) Lawful to me is the discovery of the holy spirit from lips. For, through the sorcery of 

kind ones (lovely ones, S.rifs), I have not shattered my love for Thee. 
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My heart, a warrior-idol plundered and departed : 

Pity, if the grace of the king (the murshid) take not my hand (and justice give 
me). 

To the (lofty) sky, had ascended the grandeur of Hafiz’s knowledge : 

Me, grieving for Thy lofty box-tree (the true Beloved’s stature) made low. 


5, The Beloved is called the warrior-idol, because beloved ones practise tyranny ; as do warriors. 
When the beloved is warrior as well as beloved, — calamity on calamity cometh. 
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398 , (396). 

I, From the (true) Beloved, is my pain ; and my remedy, also: 

A sacrifice for Him, became my heart, and my life,' also. 

Those that say : — ^^That (elegance) is better than beauty (To them, say :■ ) 

‘'This (beauty), hath our Beloved ; and that (elegance), also.'' 

(Only) one splendour of His face is (the glory of) both worlds, 

To thee, I uttered (this matter), evident and hidden, also. 

Friends ! within the veil, we utter speech : 

It will be uttered with tales, also. 

5. Our blood, that intoxicated narcissus shed ; 

And that tip of the dishevelled tress, also. 

Not, on the world^s work, is reliance ; 

Nor, on the revolving sphere (whereto is attributed the world’s work),— also. 
Be memory of that one, who, with desire for our blood. 

Shattered the covenant, and the oath, • also. 

When, to an end, have come the nights of union, 

Passeth away the time of separation also. 

Many times, the blood (tears) of my eye, the picture of His mole 

Spilled openly and secretly also.* 

10. Not the judge, doth the lover fear, — wine, bring 

• Nor the punishment of the Sultan, also. 

Knoweth that Hafiz is a lover (of God), the muhtasib ; 

And the Asaf of Sulaiman''s court, also. 


II. Asaf. See Ode 43. 
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399 , (398). 

I. In the secret house of my ease (the heart), a sweet idol (the true Beloved), 

I have : 

From Whose tress-tIp and cheek, the horse-shoe (of agitation) in the fire 
I have. 

With loud shout, me (they call) — lover, profligate, wine-drinker ! 

From that Hur, like the Pari, all— I have. 

If, in this way, me, resourceless Thou keep, 

With a morning-sigh, dishevelled, Thy tress, I keep. 

If to the abode of profligates, a pace Thou wilt take, 

The sweetmeat of sweet verse, and unalloyed wine,- I have. 

5. If the ruddish beard of the Friend display like this Its face (of splendour), 

With bloody water, my yellow (grief-stricken) face painted (ruddy)' 1 have. 

From the path of the tress, bring the arrow of the glance. For, 

With my wounded heart, calamity-enduring, contests I have. 

One hair-tip in my hand ; and the other tip with the Friend : 

Regarding this hair-tip, years, contentions (pulling different ways), 

I have. 


0 Hafiz! when avanishing are the world'‘s grief and joy, 
That is best that, my own heart, happy 


2. Pari. Ode 25, c. 2 ; 366, c. 5 ; 416, c. 4 ; 475, c, 8. 



68o 


DiVAN-r-HAFfZ, 


400, (444)- 

I. Obtained was the sight (of the true Beloved) and the kiss, and the embrace 

also : 

To fortune, thanks I owe ; and to time, also. 

Zahid ! go (about thy own work ; and forbid not wine and the lovely one). For 
if ascendant be my fortune, 

Will be in my hand, — the cup and the Beloved's tress also. 

For profligacy and intoxication, we ascribe to none defect: 

Sweet is the ruby (lip) of idols, and pleasant-tasting wine also. 

O heart! thee, glad tidings, I give. The muhtasib is no more! 

Full, is the world of wine, and of the wine-drinking idol also. 

5. Passed hath that time, when from ambush W'as lurking the evil-eye : 

Departed from the midst, hath the enemy (the zahid ; or the watcher); and, from 

the bosom, the tear—— also. 

Not wise, is it to give the heart to the power of separation; 

Tranquillity (of heart) seek; and a flagon, bring . also. 

On the dusty ones (lovers) of love, pour a draught of his (Muhammad’s) lip, 

So that ruby-hue may become the dust; and musk- (diffusing) also. 

(0 perfect murshid ! ) since by thy perfume (of hope), all created beings are 
living, • ... 

0 (resplendent) sun (the true Beloved) I from us, Thy shade (of bounty) keep 
not also. 

6. (to give separation) signifies ; — 
to be confused and perturbed of heart. 

To be foot-bound to perturbation and separation is not the part of a wise man. 

Tranquillity of heart seek ; from separation incline to unity j and acquire love also. 

The second line may be : — 

The tray (of fruits) ask for j and a flagon bring also. 

8. The second line may be 

Me, in thy shade (of shelter) keep ; off from my head, take not the shade of thy favour* 
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Since the honour (decoration) of the tulip and of the rose is the bounty of thy 
beauty, 

O cloud of grace (Muhammad)! on me, dusty (humble, grace) rain also. 

10. Captive to thee, became ‘people of vision. God fear 1 

And the obtaining of justice from Asaf, powerful as Sulaiman, also. 

Burhan-i-Mulk va Din, from whose hand of vazirship, 

The happy, time of the mine became his right hand ; and of the ocean, his left 
_ . also. 


To the memory of his most illumined judgment, in the morning, the sky 
Maketh sacrifice of (surrendereth) its own life; and the constellation, scatter- 
ing—. also. 


. Snatched by thy chaugan of justice, is the ball of earth^s (sovereignty); 

And this up-lifted blue dome of the fortress also. 

» 

Into motion, thy intention, light of rein, bringefh 

This world, firm, lofty of centre, also. 

15. Until that time when, from the effects of the sky; and the way of its revolu- 
tion, there. be,— 

Change of years, and of month, and of autumn, and of spring— also. 

Void of chiefs, be not thy palace of dignity; 

And of Sakis, cypress of stature, rose of cheek also. 

Hafiz, who, in thy praise, scattereth such jewels, 

Before thy hand was embarrassed and ashamed ‘ also. 


10. Since Jam is here connected with Asaf it signifies not Jamshid but Sulaimdn. 

11, The second line signifies 

To his right hand, came the quarry of the mine of gold and of silver 5 and to his left hand, 
the ocean (the mine of pearls). 

With both hands, do the people of his time practise liberality ; and the issue, fear not. 

This is the effect upon them of his generosity, 

Burhan-i-Mulk va Din signifies ^ 

The foundation of country and of religion. 
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401, (405)- 

I. For a long time past, in the tavern (of love, of manifestations,^ of glories); service 

(in true love to God, in. manifestations, and in fearful contemplation), 

I have been doing: 

In the garment of poverty (as a fal^ir), the work of people of fortune (those 
joined to God),—— Iikeep doing. 

Perceived not truth's* perfume, our admonisher. Hear thou ; for this word (of 
truth), 

In his presence, do I also utter: no calumny, do * I make. 

Until that, into union’s snare, I bring the partridge (the true Beloved), sweet of 
gait. 

In my ambush, expectation of time’s opportunity,—— . I make. 

To the Friend’s street, I go like the (swift) breeze, falling and rising, 

And from the basil and the rose, prayer for assistance, I make. 

5 . The snare of the Path.(tarikat) is the tress of the Heart-ravisher ; and the arrow 
of calamity, His glance : 

0 heart ! remember the many precepts of counsel that, for thee, I make. 

More than this, our trouble, the dust of Thy street endureth not: 

0 Idol ! kindnesses, Thou didst : (by going into effacement) the lessening of our 
trouble (to Thee) I make. 


4. Basil. Sec Ode 200, 

6 i (the dust of the street) signifies : — . 

(a) the world. 

( 5 ) man’s existence made of moist earth. 

" I created man weak.” 

Then, his nature is weak. 

(trouble) may signify : — 

The twist and the turn of love, so that from its glories, every one 1 ecometh' different hued. 
For, at the time of love’s clamour, he cleaveth to his Creator. 

The explanations are s— 

(a) More than this, the world endureth not our trouble^ and more than this, delay in it befit- 
teth me not. 

Thou hast showed kindnesses, in that out. of this dust-heap, me, for the sake^ of acquisi- 
tion of divine knowledge, existing Thou hast made; and, into this dust-heap, me like 
seed hast cast. 



THE LETTER MllVI r 683 

0 Merciful One, defect-concealing! cover the eye of. the ill-see-er, 

From these bold deeds, that, in the corner of Wiilvat, I do. 

God forbid that of the reckoning, of the day of assembling no fear be mine, 
To-morrow’s omen, I cast ; to-day’s pleasure,— I do. 

From the right of God’s throne, the faithful spirit (Jibra,il) uttereth Amin ! — 
When, the prayer for the Lord of the country and of religion,— I make. 

10. 0 Khusrau 1 from this account, hope of the height of dignity, I have : 

Entreaty for threshold-kissing of thy majesty I make. 


In a religious assembly, Hafiz, I am ; in a convivial assembly, dreg-drinker, 
I am : 

This boldness (and expertness) behold how, with (different) people, (different) 
profession, I make. 


Now fruitful, I have become 5 and, with the mysteries of sea and of land, acquainted. 

From this stage, full of sorrow, my heart hath- risen ; and arrayed itself for the country 
of permanency. This stage, I relieve of the trouble of my existence ; and to that stage, 
incline. 

(b) Thou hast showed me kindnesses in that again me, towards Thyself Thou hast called. 
Thy order, I accept : and this Stage, relieve of the trouble of my existence. 

(c) O Creator of man, of jann I O Merciful Protector of my existence that, through age, hath 

become feeble and lean I the trouble of Iove*s clamour and its hardships, I cannot en- 
dure. Thou hast showed me kindness iri that into this cage me> like a parrot. Thou hast 
brought, so that I may gain lofty stages and precious dignities. 

Now, it, I relieve of the trouble of my existence, * * ^ 

7. To none, reveal my defects. 

II. In the path of shariht, I am excellent ( tUG ) ; in the path of tari^Lat, Sofi, 

Hafiz. See Ode 395, c. 7. 
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402 , (406). 

I. Through my short (feeble) arm, beneath grief's load, am I : 

For, of those of lofty stature ashamed, am 1 . 

Perchance, my hand, the chain of the hair (of Thy tress) will take ; 

If not, in distraughtness, my head I bring forth. 

Of my (sleepless) eye, ask the plane of the spheres, 

For, night to day, the stars, I count. 

Thankfully, the cup of the lip, I kiss for this, 

That, me, it acquainted with time’s mystery. 

5. Thanks many, I owe to my (feeble) arm ; 

In that the strength of the man-injurer, I have not. 

If, for the wine-sellers, a prayer I uttered, 

What is it ? the duty of favour, I offer. 

Up from the dust, me thou wilt not take, 

(Even) If the jewel instead of the tear, I rain. 

At me, for drinking my own blood (through alffictioti) in this plain,— carp not : 
, For, the pupil of the deer (the lovely one) of the Tatar, I am. 

From love's wine-house, what (strong, bitter,) wine I drank, 

That, neither sensibleness nor wakefulness, have I. 

10. A head like intoxicated Hafiz, I have : But, 

Hope, in the grace of that chief I have. 


3. They who, In sleep, pass the night, what know they of the positions of the sphere ? 
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403 , ( 394 )- 

I, If again befall me passing into the tavern of the Magians (the perfect murshid), 
The produce of the ]^irka and of the prayer-mat, running (recklessly) I will play 
away (and lose)* 

If to-day, like the zahids, I beat the ring of penitence, 

To-morrow, open to me the door, the wine-house-guardian maketh not. 

* If like the moth, freedom from care aid me, 

Save to that candle-like (luminous) cheek, no flight is mine. 

If like the (cord-slackened) harp, me by reason of the slackness (of its cords) the 
hearths desire thou give not, 

At last, with Thy lips, with a breath, me, like the reed (flute), cherish. 

The society of the Hur, I desire not. For, the essence of defect it is 
If, despite the fancy for Thee, with another, I disport. 

To none, I utter the circumstances of my heart, blood become : 

Since that, save the sword of grief for Thee, my fellow-consoler is none. 

Hidden in my chest would have remained passion^s desire forThee, 

If my eye, wet of skirt, the secret had not revealed. 

Like the bird from the cage of dust (the dusty body), I became of the air (flying 
here and there, and searching), 

In the desire that, perchance, me the falcon (the perfect murshid j or the Arif) a 
prey — may make. 

' If, on Hafiz’s body, be a head for every hair. 

Like Thy (long trailing) tress, £^11 at Thy feet, I cast. 


I. If to the perfect murshid, I go fleeing,— these goods of hypocrisy I will scatter. 
4. Me, cherish either by union or with a kiss. 

9. The second line. See Ode 396, c. 6. 
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404, (407)* 

I. So that me, to the wind of destruction thou give not,~to the dishevelling 
breeze, thy tress give not : 

So that my foundation of life, thou take not,— the foundation of disdain, estab- 
lish not. 

So that me, independent of the rose-leaf (perfume) thou mayst make, — thy 
face illumine : 

So that me, free of the (lofty) cypress, thou mayst .makpj — ithy stature exalt. 

So that my head (in perturbation) in desire for (the solitude of) the mountain 
thou put not,— the notoriety of the city be not : 

So that me, Farhad, thou make not,— the disdain of Shfrin display not. 

So that (in affliction) the blood of my liver, I drink not, — with others, wine 
drink not : • • 

So that from my remembrance, thou pass not, — every tribe remember not. 

5. So that me, in bonds, thou put not — thy tress becurl not ; 

So that me, to the wind (of destruction) thou give not, — lustre to thy face give 
not, 

So that me, from thyself thou take not — the friend of the stranger be not : 

So that me, unhappy thou make not — grief for strangers suffer not. 

So that me, thou mayst not consume, — the candle of every assembly be not : 

So that its head to the sky, my plaint draw not, — thy head withdraw not. 

On me, miserable, show pity ; and to my plaint, arrive ; 

So that, to the dust of the door of Asaf, my plaint reach not. 


3. Shirin. See Ode 199. 

7. In the text, — 

** If not, me, thou wilt consume ” 

The line seems to be spurious. 

S. Asaf. See Ode 43. 

Asaf, son of Barkhiya, vazir to Sulaiman, knew the great name of God (ism-i-sfzam), by virtue 
of which he did great things. See K.uran, xxvii, 386. Ode 189, c. 2 ; 193, c. 35 350, c. 10; 
43S c. 10. 
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From the hand (of reason), went my head ; union w.ith-Thee showed no beauty : 
My hand, seize ; for from separation from Thee, fallen from my feet, I have. 

Of thy tyranny, God forbid that Hafiz should, one day, complain : 

From this day when, in thy bond, I am, — free I am. 

So that Hafiz thou slay not, — like the sky, violence do not : 

So that me, justice, auspicious fortune may give, — gentle be* 



688 


DiVAN-I-HAFIZ. 


405, ( 4 io). 

I, 0 idol! with grief of love for thee what plaint, shall I make? 

In grief for thee, till when the night-seizing wail shall I make? 

Passed (to the true Beloved), my distraught heart on that account that a remedy 
it might accept : 

Perchance, with Thy tress-tip, its chain I may make. 

With (on account of) Thy own tress-tip (is) all my perturbation ; 

Where the power that, all at once, all the narrative, I should make ? 

In the time of separation from Thee, what I endured — alas ! 

^Tis impossible that, in one letter, writing thereof—— I should make. 

5 . That time when the desire of beholding the beloved is mine, 

In the vision, the picturing of Thy lovely face, imagining— » I make. 

* 

If I know that, in this way, union with Thee, aid, 

Heart and faith, all I will play away (and lose)^ and (yet) increase (thereof) '— * 

♦ I will make. 

0 admonisher ! far from me go ; foolishness, utter not : 

Not that one am I who, again, the ear (of attention) to thy hypocrisy 

will put. 

Profligate, one of colour; and associate with the Beloved and wine, am I : 

1 cannot (consent) that again, deceit and hypocrisy, I should practise. 

O Hafiz ! hope of freedom from iniquity \s none : 

Since fate is like this, what plan (is it that) I should make ? 


1. From grief of love for Thee, I am ready to die. Pity exercise; from this grief, salvation give 

either by union with Thee, or by a kiss, or in some other -way, 

2 . No profit hath Thy counsel Perchance, for repelling its bewilderedness, with the chain of Thy 

tress, — it, I will fasten. 

6. If it be known to me that, as reward, union with Thee is gained, I will give heart and faith ; and 
increase make. Notwithstanding that heart and faith are priceless and peerless, — in compari* 
son with union with the Friend, they are worthless. 
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406 , (423)- 

I If into the curl of Thy two tresses, my hand again should reach, 

With Thy chaugan, what heads (there are) that like a ball, I shall play. 

Long life to me is Thy (long) tress ; but there is not 
In my hand, a hair-tip of this long life. 


0 candle (Beloved) ! give the order for rest. For, to-night, 

From the heart’s fire, before Thee, like the consuming candle I melt. 

That moment when, with a laugh, life I give up like the flagon, 

1 would that a prayer for me Thy intoxicated ones should offer. 

5. Since the prayer of me stained is not an (acceptable) prayer ; 

In the wine-house, on that account less are not my burning and consuming. 

In the masjid and in the wine-house, if Thy image come, 

Of Thy two eye-brows, I make the prayer-arch of praying and the lute (of 
wailing). 

If, one night with Thy face, my khilvat. Thou illumine. 

Like the morning in the horizons of the world, my head, I exalt. 

In this path (of love), laudable is the end of (love’s) work. 

If, in desire of passion for Ayaz (the true Beloved), my head goeth. 

Hafiz ! the heart's grief, to whom shall I utter ? 

Not fit is it that, save the cup, the confidant of mystery be mine. 


3. Worthy of pity is he that hath a state like this. 
4.. Its life, a flagon giveth when its wine, it giveth. 
8. In love’s path, to give one’s life is good. 
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407 , (408). 

I. Years, the pursuit of the service of profligates I made • 

Until, by wisdom’s decree, greed into prison,-— j 

Not of myself, took I the path to the abode of the (inaccessible) ’Anka (the true 
Beloved) 

With the bird of Sulaiman (the lapwing), the travelling of the stage, 

I made. 

Not in my hand, nor in thine, is the picture of abstinence and of intoxication ■ 
What the Lord of eternity without beginning said “Do ” ; that, I did. 

From (through) the grace of eternity without beginning, paradise, I greedily de- 
sire ; 

Although, door-keeping of the wine-house, much—— I did. 

5. This that— the society of Yusuf (divine grace) chcrisheth my elderly head, 

Is the reward of that patience that, in the sorrowful cell, I made 

0 treasure of desire ! on my heart-wound, thy shade cast : 

For, by exceeding desire for thee, this house (the heart) desolate, I made. 


1. "Wisdom sigTiifics ; — 

(a) the wisdom communicated by the murshid. 

(^j) „ murshid who showed the path to the true Beloved. ^ 

2. Lapwing. Sec Ode 82. 

’Anka. „ „ 5 <>' 

3. Sec Ode 371, c. 2. 

4. Jjl eternity without beginning. 

„ end. 

„ ,, beginning or end. 

From the divine grace and boundless mercy, my hope is that paradise may be at this our stage, 
although door-keeping of this tavern long I have made. 

He is the Pardoner j my sin, He will pardon. 

Paradise is : — 

In Arabic jaiinat, 

„ Persian bihisht, minu. 
jannatu-l-’adn the garden of Eden. 

„ fardans „ Paradise. 

„ mawa „ Abode. 

« na’ im „ Felicity. 
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I repented, saying :.t-“ The Saki’s lip I will not kiss." And, now, 

My lip, I bite ; because my ear to the (counsel of the) foolish, I placed. 

Contrary to usage, seek desire. As, 

From that dishevelled tress (of Thine) the acquisition of tranquillity (which is 
contrary to usage) * I made. 

If in the Divan of ghazals (the assembly, whereat songs they sing), on the chief 
seat, I sat, — what wonder ? 

Years, the service of the master of the Divan, I made. 

10. Morning-rising (open-heartedness) and salvation-seeking, like Hafiz ; 

Whatever I did, all from the fortune of the Kuran, I did. 

In the curve of the sky’s prayer-arch, no Hafiz cffecteth. 

That grace that, from the fortune of the Kuran, I effected. 


9. -Divan signifies : — 

(a) a collection of odes. 

{b) „ council. 

sadr-i-divan, the author of a collection of odes, 
sahib-i-divan, the grand va^Tr, the patron of HSfiz, 

10. In couplets 10 and ii, the word Hafiz signifies : — 

one who knows by heart the Kuran, See Ode 395, c, 7. 
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408, ( 409 )- 

I. Happy is my head : and with loud shout, I speak ; 

Saying “ Lifers breeze from the cup (of the wine of unity) I seek.^^ 

On the face of wine sickness, sitteth not the sullenness of austerity ; 

The disciple of the khirka, dreg-drinker, pleasant of disposition, (murshid of 
the age, who hath drunk the pure love of past ones) I am. 

If., to us, the Pir of the Magians (the perfect murshid) open not the door, 

What door, shall I beat ? What remedy, shall I make ? 

» 

In this sward (the world), rebuke me not for self-growing : 

As me, nurture they (Fate and Destiny) give, so I grow. 

5 . In the* midst, behold not thou the monastery and the tavern : 

God is witness, wherever He is with Him, am L 

The dust of the path of search is the alchemy of well being : 

The slave of the fortune of that dust of ambergris-perfume am L 

From desire for one of intoxicated narcissus and of lofty stature, 

With the goblet, like the tulip fallen, by the marge of the stream, am 1. 


2. ’Ubus signifies : — , 

(а) sullenncss of face, a sullenness that appeareth on the face of zahids. 

(б) a disease, whereby wrinkle (frown) cometh on the face. 

(the face of wine-sickness) signifies something, for which they drink a little wine to repel 

wine-sickness. That is something concealed, which people of spirit credit not. 

By reason of his austerity, pride and arrogance appear in the zahid’s brain, so that to his sight, 
another appeareth not ; and to all, he is sullen of face. The sullen face, the wrinkled fore- 
head, from self-admiration and self-seeing, which from austerity cometh to the zahid, befit 
him not. 

Whatever is the zahid’s property, appeareth by the resolution of the profligates not concealed. 

I am the disciple of the khirka of those murshids, who are labour-endurers of Love’s Path ; 
and are pleasant of disposition like the people of Damascus. 

4, Rebuke not Hafiz ; for, to no murshid, hath he given his hand. 

The second line — 

As in eternity without beginning, the Partitioner (God) decreed, even so I do. Room for my 
rebuke is none* 

See Ode 371, c. 3, 
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For head-bewilderedness, notorious I became ; and the Friend's eye-brow 
Me, like a ball, into the curve of its chaugan, drew. 

O counsellor 1 me, what counsel maketh thou, since thou knowest 
That not a believer of the man, ease-seeking, am L 

10. Wine, bring that, by Hafiz’s decision, down from the pure heart, 
Hypocrisy’s dust, with the goblet’s grace, I may wash. 


9. To the second line, add : — 

Of what use is thy counsel to me. For the effects of counsel and the effects of prayer are 
based on the heart’s belief. 
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. ^ 409, (4II)- 

I. Sufi ! come ; the ^Irka of hypocrisy, off we will draw : 

On (across) the head of this picture of hypocrisy, the cancelling line, we will 

draw 

The offering and the alms of the towered building (the monastery), as the price 
of wine, we place : 

In the water of the tavern (of love, from the pollution of self-beholding and 
of man-displaying, wc will wash ; and) the garment of hypocrisy drawing, 
— we will draw. 


Happy of head, forth (from the world) we (lovers of God) will leap: and 
from the banquet of the rival (the outward worshipper ; or the denier of love), 

(On the last day), the cup, we plunder; and, to the door, the lovely one 

we draw. 


The mystery of fate that, in the veil of the hidden, is hidden, * 

Intoxicatedly, from off its face, the veil'—* we draw. 

5. A work, let us do ; if not, shame it will bring, 

One day, when^to the other world, lifers chattels, we draw. 

To-morrow (the resurrection day), if to us the garden of Rizvan they give not, 
Youths from the seventh heaven (ghurfa) j and Hur from the garden (jannat), 
out*—— we draw. 

From His eye-brow, the glance where, so that, like the new (crescent) moon, 

In the chaugan of gold, the ball of the sphere, ‘ we may draw, 

Hafiz ! not our limit is it like this to boast : 

From beyond my blanket, my foot farther why should we draw. 


3. To the punishment for their outward worship they will become captive ; and, the pleasure of 
paradise, wo shall gain. 

6. Jannat. See Ode 407, c. 4. 

8. The second line — 

In excess of limit and of resources, work why should I do ? 

See Ode 481, c. g. 
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410, (446). 

I. Tis a life-time since, in search (of good fame), every day, a pace I cast: 

Every moment, the hand of entreaty on good fame I cast. 

Without my moon (the Beloved), love-kindling, let me see how my day I 
pass : 

On a path, a net I lay ; a fowl in the snare, I cast. 

Since it may be that, of that shade of the straight cypress (the Beloved), news 
I may gain, 

From every side, lovers clamour in respect of a pleasant strutter (possessed of 
beauty) I cast . 

I know — grief to an end, it bringeth ; colour to wine, it bringeth. 

This sigh, blood-shedding, that every morning and evening,—— I cast. 

5. Aurang (the lover), where? Gulchihra (the beloved), where? The picture of 
fidelity and of love, where ? 

Now, in being a lover, complete justice— , I cast. 

Although I know that that hearths ease giveth not the hearths desire, 

An ideal picture, I draw ; an omen of immortality, I cast. 

Notwithstanding that, hidden from myself (selfless) I am; and of wine repenting 
like Hafiz I am. 

In the assembly of souls, sometimes a*cup I cast. 

* 


I. The final word of each couplet is zadam, I cast. 


I. 


to take a pace. 

I. 


„ dash the hand. 

2. „ 

— 

„ cast* 

3* 9> 

— 

»» 

A* *9 


„ heave a sigh. 

5* i> 


„ give justice. 

6. „ 

Jli 

„ cast an omen. 

7. » 


„ drain the cup. 
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.411, (404)- 

I. The day of the ’id it is ; and, ‘in that device, I am 

How the result of thirty days’ fast (the Ramazan) I may give (up) ; and instead 
the cup may take. 

Two or three days, it is that, far from wine and the wine-cup I have been ; 
Mine, much shame that, from this, fault appeared. 

In khilvat, after this, I sit not ; even if, as an example, 

The chain on my leg, the zahid of the cloister place. 

Saintly counsel, the city-ad monisher giveth me; but, 

I know not that I will, again, any one’s counsel accept. 

5. That one, who, on the dust of the wine-house door, gave his life, — he is where? 
That (in adoration) my head on his foot, I may place ; and, before him, die. 

Wine, I drink ; on my shoulder is the prayer-mat of piety : 

Alas ! if acquainted with this imposture of mine, the people become. 

The people speak saying Hafiz ! the speech of the Pir, hear : ” 

To-day, better for me-— wine, yearfe endured (old), than a hundred Pirs. 


. The explanations are ; — 

{a) Whatever troubles, in separation from, and in search of union with, the true Beloved I 
have endured,— them (now that it is the day of union) I give up; and take up the 
writing of union. 

(b) Whatever trouble, in search of the perfect murshid, I have taken,— that trouble (now 
that, to the murshid’s society, I have attained) I abandon ; and from his society, 
bounties gain. 

This *id is the ’idu-l-fitr, the ’id of breaking the fast, the first day of Shavval, immediately after 
the Ramazan, called jashn (in Persian), bairam (in Turkish). 

See Odes 35, c. 8 ; 113, c, i. 



THE LETTER MIM C 


697 


412, (413)- 

I. Love-playing and youthfulness ; and wine of ruby hue (love) ; 

The assembly (of love) kindly, and the companion concordant, and ever the 
drinking of wine (love’s bounties) : 

The Saki sweet of mouth, and the minstrel sweet of speech (the perfect 
murshid) ; 

Fellow-sitters (friends) of good repute; and companions of good fame : 

The lovely one (the true Beloved who is peerless), with grace and with puri- 
ty, — the envy of the w^ater of life ; 

A heart- ravish er, in beauty and goodness, the envy of the full moon : 

Abanquet-place (the assembly of the circle of zikr), heart-alluring, like the 
palace of loftiest paradise, 

Arose-bed, — its borders like the garden of the mansion ot peace : 

5. he Tranks of sitters (the assembly of the circle of zikr), well wishing (to each 
other) ; and the attendants, with respect : 

Friends possessed of mysteries (and of divine knowledge), and companions 
friendly of desire ; 

The cup of rose-hue (true love, that, at first is) very bitter (and strong; and 
afterwards), pleasant tasting, light ; 

Its sweetmeat, (the kiss of) the ruby (lip) of the idol; its tale, (wdne of) the 
ruby cup ; 


I* This Ode, the last couplet excepted, is a kita’band. 

6. Prepared for us, is sometimes union with the true Beloved and the splendour of the idol, lifti-* 
cherishing ; and, sometimes, love’s tumult. 

Note the use of 
(Jiij (nukl) sweatmeat. 

Jlsij (nakl) imitation. 

la’l signifies 

the spinelle ruby, the garnet, the amethyst, the (ruby) lip. 
yakut signifies : — 

the ruby, the sapphire, a precious stone. 

Coupled with words, it has many cognate significations. 

The Romans, who derived their refinements in the vinous art from the Greeks and the Asiatics, 
lined their Amphoroe with resin, mastic, and other odorous gums to give the wine a warm, 
bitter flavour. 
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The Saki’s glance (the glory, and the splendour, of the true Beloved, that 
from all things, is manifest) for the plunder of v^isdom,— sword-drawn ; 

The (true) Beloved^s tress (the world^s strange forms that, from all things make 
manifest the true Beloved, splendour-kindling) for the capture of the heart 
(of Arifs), snare spread : 

Who, this society desireth not, to him be heart-happiness, ruined : 

Who, this pleasure seeketh not, to him (be) life unlawful ! 

(None is) a subtlety-understander, jest-utterer, like Hafiz sweet of speech; 

(None is) a liberality-teacher, world-kindling, like Haji Kivam. 


7. The Saki’s glance may signify : — 

the bounties of the perfect murshid wholly ready for plundering reason. 

Only the past tense and the past participle of akbtan (to draw a sword) are used. 

Q. Haji K.ivam. See Ode 3, c. 9. Kasida 692. 
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413, (414)- 

I. A hundred times, before the dust of Thy foot, our face we have placed, 

Hypocrisy and dissimulation, aside vve have placed. 

To those two narcissi of the sorcerer, our life we have entrusted ; 

In those two Hindu hyacinths (black tresses), also our heart we have placed. 

Not with the army, have we taken the country of ease : 

Not with the (powerful) arm, the throne of sovereignty (is it that) 

we have placed. 

In hope^s corner, like (eager) spectators of the (new) moon, 

On that curve of the eye-brow, hope^s eye we have placed. 

5. Without the grace of His narcissus, our head of distraughtness from wine (of love) 
Like the (dark, mourning) violet, on the knee we have placed. 

On our feeble heart, the heavy burden (of love) we have placed : 

And this business (worldly and outward affairs) bound with a single hair (easily 
snapped) we have placed. 

Let us see what sport the sorcery of the Friend's eye maketh, for, again. 

On the glance of sorcery, our foundation (of life),^ wc have placed. 

The arch and the corridor of the College, and the disputation of excellence, 

(So that they may go to the wind of destruction), in the path of ease and of 
the (true) Beloved, rose of face, we have placed. 

Passed hath a long life, and in hopefulness of a glance, 

On those two narcissi of sorcery, an eye (of hope), we have placed. 

[0. The fame of so many years (generations) of ancestors, good of name, 

(So that they may go to the wind of destruction), in the path of the cup and of 
the Saki of love, we have placed. 


I. In the Calcutta text, the first couplet occurs not. 
4. “ New moon of Shavval.’* See Ode 113. 
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Sensible and learned, are we ; for, with heart, on the hand and the foot. 

The chain and the bond of that tress-curl, we have placed. 

Hafiz ! for love, strive. For the cash of wisdom and of sense (outward know- 
ledge), 

For the sake of the (true) Beloved of chain-tress, (aside) we have placed. 

A glance, make. For our two expectant eyes, 

Ever on the two corners of Thy eye-brow,-; we have placed. 

Thou spakest saying “ O Hafiz ! thy distraught heart is where ? ” 

In the meshes of that curl of the tress, (it)- . we have placed. 
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414 , (412),. 

I. Lover of the face — youthful, joyous, newly blossomed (tender of age) am I : 

And, from God the joy of this grief (of love) with prayer sought have I. 

Lover, profligate, glance-player, I am ; and it openly, I say : 

That thou mayest know that, with so many excellences, adorned am L 

Cometh shame to me, of the wine-stained khirka. 

Whereon, the patch with a hundred arts of hypocrisy, decorated have L 

O candle ! for grief for Him, happily consume. For, behold, also, 

In this very work, loin-girt and upstanding am I ! 

5, In astonishment like this, went from my hand, my work’s gain : 

In grief, increased have I that which, in respect of heart and of soul, 

decreased have L 

Night, all night, keeper of my heart’s sacred fold, I have become. 

It may be that the undiminished (full) moon (the true Beloved, displaying 
effulgence on my state) towards me, may saunter. 

To the tavern, I go like Hafiz (clad in) the garment of the kaba ; 

Ittnaybe that into His bosom, me, that Heart-ravisher, newly blossomed (youth- 
ful) may draw. 
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415, (417)* 

I, Timers grief whereof limit none, I see, 

The remedy whereof, save wine like this, none, I see. 

This society of the Pir of the Magians, I will not abandon : 

For in ‘(abandoning) it my own counsel (conducing to welfare) none, I see. 

In this wine-sickness, me none giveth a draught (of fa,vour) : 

Behold ! in the world one of heart,—* none, I see. 

From the sun (cup) of the bowl, the height of pleasure, take : 

For the fortune of time like that,— none, I see. 

5. The mark of one of heart (a sufi) is the being a lover. To thyself, keep : 

For this mark among the city-shaikhs, none, I see. 

The trace of the (slender) hair of His (the true Beloved^s) waist, wherein I 
have fixed my heart, 

Of me, ask not; for, in the midst (waist),—— none, I see. 

For these weeping (blinded) eyes of mine — a thousand regrets, 

That His face, with the two mirrors (my weeping, blinded, eyes) 

none, I see. 

Since Thy stature went from the stream of my (weeping) eye. 

In place of the cypress (of Thy stature), save running water (tears), 

naught, I see. 

(Together are) I and the bark (Divan) of Hafiz. For, save in this ocean (of 
eloquence), 

The capital of speech, heart-placing (comforting)— naught, I see. 


7. When, before the lover’s eye, the beloved cometh,— through modesty, no glance is her’s. 
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416 , (416). 

I, Openly, I speak; and of my own utterance, heart-happy — am I : 

Lovers slave, I am ; and of both worlds, free — am I. 

The bird of the holy rose-bed (paradise), am 1 . Explanation of separation 
(from paradise), what shall I give, 

(And) into this disaster'^s snare-place, how I fell? 

The angel, I was ; and loftiest paradise was my abode : 

Into this ruined cloister (this world), me, Adam brought. 

The shade of the Tuha tree, and the heart-seekingness of the Hur, and the 
marge of the pool (Kausar), — 

(All), in desire of the head of Thy street, passed from my mind. 

5. Recognised the star of my fortune, astrologer none ; 

O Lord ! of mother-earth, beneath what natal star, born tvas I ! 

Since, in love’s wine-house, beringed (enslaved), I became, 

Momently, cometh anew a great grief (saying : — ) Welcome.” 

The little man (pupil) of my eye drinketh the heart’s blood (in grief). ’Tis fit ; 
For, to the liver lobe (the darling) of man, why gave I my heart ? 

On my heart’s tablet is naught save the (straight) alif | ^ of the Friend’s 
stature : 

What may I do? Me, recollection of other letter the teacher (the murshid) 
gave not. 

With the tress-tip, pure of tear, make the face of Hafiz : 

If not, my foundation, this torrent momently flowing will take. 


2I The bird of paradise. See Ode 377, c. 8 ; 429, c. 2 ; 439, c. i ; 465, c. i ; 558, c. 8. 

4. Tuba. See Ode 19. See Sale’s P. Discourse to the Kuran. 

If a drop of the Huri’s ambrosial saliva were to fall upon earth, the fragrance of its perfume 
none could bear. The Kuran, Hi. 20. 
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417, ( 417 )- 

I. The decision of the Pir of the Magians, I have; and an old saying, it is, 

.That unlawful is wine there, where is neither the friend nor the companion. 

This ragged religious garment of hypocrisy L will rend : what shall I do ? 

The society of the uncongenial nature is excruciating torment to the soul. 

So that, perchapice, on me, the (true) Beloved’s lip may scatter a draught : 

For that reason, years dweller I have become af the door of the wine-house 
(of love). 

Perchance, passed from His memory hath my ancient service : 

0 morning breeze ! Him, recollection of the ancient covenant, give. 

5 . If, after a hundred years, Thy perfume blow over my dust. 

Forth from the clay (of the grave), its head the rotten bone dancing bringeth. 

First, from us, with a hundred hopes, the Heart-Ravisher took our heart: 

Apparently, the covenant, His merciful nature forgetteth not. 

To the rose-bud (the seeker who, by not attaining the object of his heart, is 
strait of heart) speak, saying: — “Of thy entangled work, strait of heart 
“ be not : 

“For, from morn’s breath, and from the spirits of the breeze (the perfect mur- 
“shid), aid thou wilt gain.’' 

O heart ! thought of thy own welfare make by another door (the door of the 
true Beloved) ; 

By the physician's treatment, better becometh not the lover's pain. 

The jewel of divine knowledge, amass, that, it with thyself, (to the next world,) 
thou mayst take ; 

For (after thy death) the portion of others is the wealth of gold and of silver. • 


2. See Ruba’iyat No. 668. 

3. (beloved) may signify 
the murshid. 
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Strong is the (world^s) snare (from it, escape is impossible) unless God’s grace 
become thy friend (ally) ; 

If not, over Shaitan whelmed with stones, Adam (man) prevailed not. 

Hafiz! if silver and gold thine be not, what matter? Be grateful. 

Than the fortune of thy grace of speech, and of thy gentle thought, what 

.better (fortune) ? 


10. Shaitan, the pelted one. See the Kuran, iii. 30. 
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418, (421). 

I. Although, apparently, the slaves of the King 

(By weeping and wailing), Kings of the country of the morning (when 
are answered) 

Treasure in the sleeve ; and empty, the purse, — 

The cup, world-displaying, and the dust of the Path (of tarikat) 

Sensible of the presence (of God) ; and intoxicated with pride, — 

The ocean of unity ; and (yet like the) drowned one of sin 

The mistress of fortune, when she glanceth, 

The mirror of her moon-like face, 

5. Every night, of the King of vigilant Fortune, 

The care-taker of the diadem and of the crown 

Say : — Our blessing reckon plunder ; 

For in sleep thou (art) ; and, in the eye (sentry-place), 

The King, Mansur, is acquainted with this, that we 
Wherever the face of resolution, we place 

Make for enemies the shroud of blood ; (and) 

Give to friends the kaba of victory. 

Not before us, may be the hue of deceit; 

Either, the ruddy (tawny) lion ; or the black (deadly) snake, 

10. The debt of (due to) Hafiz say that they should give back (to him) ; 
(The debt) thou hast confessed ; witnesses, 


10. Accusing pretenders to verse of plagiarism, asketh Mansur to do him justice. 
See Ode 167, c. i. ; 43S, c. 18. 


are we^ 
prayers 
are we. 


are we; 


are we. 


are we. 


are we. 


are we. 


are we. 


are we. 
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419, (369). 

I, That one (the true Beloved, or the murshid) who, like the (trodden) dust of 
the path, made me trampled of tyr.anny, — 

The dust (of the path of His foot) I kiss; and for (the trouble of) His approach, 
pardon beg. 

Not that one am I, who bewail of violence from Thee. God forbid ! 

The faithful servant ; and slave, well-wishing, I am. 

In the curl of Thy (long) tress, my long hope, have I bound ; 

Be it not that my hand of search, short it (the tress) should make (cut) ! 

An atom of dust, I am ; and, in Thy street, pleasant, is my time: 

0 Friend ! I fear that suddenly, me, a great wind (of calamity), may take. 

5. The Safi of the (lofty) cloister of the holy world am I, But, 

Now, the (lowly) cloister of the Magians is the charge of mine. 

In the morning, the Pir of the wine-house (the perfect murshid) me, the cup 
world-viewing (the heart pure of impurity of beholding other than God), 
gave ; 

And in that (world-viewing cup like a) mirror, me, informed of Thy beauty, made, 

With me, the road. sitter, arise ; and to the wine-house (of love) come : 

So that thou mayst see how in that circle (of zikr va fikr) master of rank, am I. 

Intoxicated, Thou passedcst ; and of Hafiz, no thought was Thine : 

Alas! if the skirt of Thy beauty, my (morning) sigh should catch (consume). 

At the head of the (luminous) candle of Thy stature, like the flame (of a candle) 
I quiver (sacrifice myself, and die) : 

Although I know that suddenly me, the desire for Thee, will slay. 

10. Happy to me it came when, in the morning, the Khusrau of the east (the 
resplendent sun) spake : — 

Notwithstanding all my sovereignty, the slave of the Turan King am 


7. zikr. SeeOde^l72. 

10. This is the first Ode in which ** the royal couplet ” is not placed at the end of the ghazal. 

4x2 
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420, (419)* 

X. Although from the hearths fire^ like a (foaming) jar of wine, in tumult I am, 

The seal (of silence) on my lip pressed, the 'blood (of grief) I drink ; and silent, 

I am. 

To show desire for the lip of the (true) Beloved is (to make) an attempt upon 
(one’s own) life : 

Behold thou me who, in this matter, with soul (strenuously) strive ! 

Free from the heart’s grief, how may I become, when, momently, 

The Hindu of the tress of the idol (the true Beloved) me, beringed (as His 
slave) makelh ? 

Not from exceeding religiousness, is my inducing of the khirka ; 

Over the head of a hundred secret sins, a veil (the khirka) I place. 

5. I who desire not to drink save of the purest wine ; 

What shall I do, if the speech of the Pir of the Magians, I hear not ? 

God forbid 1 not trusting to my own devotion, am I : 

(Only) this is the extent— that, sometimes, a goblet (of the wine of love to 
God), I drink (and in it strive), 

Hope is mine that despite the enemy (shaitan), on the day of requital (resurrec- 
tion-day), 

Not, on my back, will the bounty of His pardon place the load of sin. 

For two wheatrgrains, my Father, Adam, sold the garden of Rizvan (paradise) ; 

If, for a barley-grain, I sell it not, unworthy son I shall be. 

If with this hand (way), the -minstrel of the assembly (the perfect murshid) 
waylayeth, love (rendering lovers selfless ; and drawing them into his net), 

(Even so), at the time of sama’, me, from sense, the (lustrous) verse of Hafiz 
taketh. 


7. signifies abhorrence. 9. SalTla^ See Ode 45. 

despite. lihirlca „ „ 124. 

8. The value of two wheat-grains is very paltry; the value of one barley-grain is still more paltry. 
If the father sold paradise for a paltry sum, well is it for the son to sell it^'for a sum still more 

paltry. 
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421, ( 424 ). 

E. For the reproof of the adversaries if I care, 

Lustre, taketh not my way of profligacy and of intoxication. 

The austerity of profligates (disciples and seekers of God), path newly learned, 
is fruitless : 

I, who am the ill name of the world, what remedy (for it) may I devise? 

Me, resourceless (of wisdom), king of those distraught of head, call — 

On that account that, in being one of little ‘wisdom, greater than all the world 
I am. 

(0 true Beloved !) on Thy forehead with my heart’s blood, a great mole depict : 
So that they (men) may know that, sacrifice for Thee, kaflr of religion, I am. 

5 . Trust, display; and for God’s sake, pass on: 

So that thou mayst know, in this l^irka what a no-darvish I am. 

O breeze ! my blood-raining verse utter to the Friend, 

Who, me, on life’s great vein, with His black eye-lash, lanced. 

Away from the drops of my heart’s blood, together gather thy skirt : 

For if my wound thou scratch, to thee the effect reacheth. 

Whether I be profligate or whether shaikh (Pir), to any one my work is what? 
Of my own mystery’ Hafiz ; and of my time, the Arif, I am. 


2. (badah) signifies : — 
a fruitless tree. 

Useless is the austerity of those who — not having gone in the path of perfection,— exercised 
austerity; and. became travellers of the path of tarikat. 

j 4. Oriental poets call the beloved “kafir.kish” (kafir of religion, one void of religion. One unre- 
strained by religion). 

■ 5. Khirka. See Ode 124. 

S. Hafiz. See Ode 3953 c. 7. 
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I. If, from this stage (this world) of travel towards the house (my native land, 

the next world), j . 

When there again I go, wise and learned,——. { 

If, from this journey, in safety to my native land, I return, 

I vow that, by the way to the wine-house (of love), I o-n 

* 

To utter what became revealed to me, from this travelling and journeyino-, 
With the harp and the wine-cup, to the door of the wine-house — - I go. 

If friends of the Path of love drink my blood, 

Mean one, am I if, in complaint, to the stranger, j ^ro. 

5. After this (together are) my hand, and the chain-like tress of the idol (the 
true Beloved) ; 

In pursuit of the desire of my distraught heart, how long, how long do 

I go ? 

If, again, the curve of His eye-brow like the prayer-arch I see ; 

Bending ( ) in thanks, I make ; and for the sake of thanks-giving, 

I go. 

Happy that moment, when, like Hafiz, in attachment to the vazir, 

From the wine-house to my own house (my native land, the next world), happy 
of head, with the Friend 1 go. 


4. In love’s path, life itself I reckon as naught. 

(5. signifies: — 

Sittings on Iwo knees; and then bending till the forehead toncheth the ground. This is a part 
of the daily prayer. 
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Although, from His tress, a knot (of difficulty) hath fallen upon my work : 

Even so, from His liberality, the solution (of it) I expect. 

To joy, the ruddiness of my face attribute not ? For, like the cup. 

Forth from my cheek, the (ruddy) reflection, the heart’s blood giveth. 

Me, forth from power will take the melody of the minstrel : 

Alas if on that accou nt, within this screen (of the melody) mine, access be 
none. 

Ni^ht, all night, the guardian of my heart’s fold have I been : 

So^hat, into this screen (of dark night), save thought of Him, naught I pass. ' 

By His talc, to sleep went fortune’s eye ; 

Where, a breeze of favour, that, me, awake may mak(', ? 

That poet-magician am I, who, with the sorcery of speech. 

From the reed-pen, all candy and sugar, rain. 

In this desert (of love) , with a hundred hopes, the foot I planted : ' 

O guide of my bereft heart! (so that I may attain my object), behind leave me 

not. 

When, in the wind’s thoroughfare, Him, my Friend, I see not : 

To whom, may I speak saying “ A word to my Friend, utter.” 

Last night, he kept saying All (double) face and hyprocisy is Hafiz 
(Hafiz replied Save with the dust of Thy door,— say in work with whom, 

■ am' I?” 
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424, (437)- 

I. The friend I am of the sweet face ; and of the heart-alluring hair : 

Distraught with the intoxicated eye, I am ; and with pure unalloyed wine. 

Thou askedest : — “Of the mystery of the covenant of eternity without beginnincr, 
say one word/’' 

(I reply : — )^‘ That moment when two cups of wine, I drink, — I will tell thee/^ 

In being a lover (of God), is no escape from consuming and (yet) being content ; 
Like the candle, standing I am : me of the fire (of love), affright not. 

Adam of paradise, I am ; but in this journey (through this world), 

Now, captive to the love of youthful ones, I am. 

5 . If fortune aid so that, to the Friend, my chattels, I draw (such my dignity will 
be that) 

The (fragrant) dust from my couch, (even) the (bepcrfumed) tress of the Hur 
will wipe. 

The mine of the ruby lip and the quarry of beauty is Shiraz ; 

On that account, harassed am I, the poor jeweller. 

From the many intoxicated eyes that in this city (of Shiraz) I have beheld, 

0 God ! (I swear) that, now, no wine, 1 drink ; and (yet) merry of head I am. 

From SIX directions, Tis a city full of the glance of lovely ones : 

Not a thing is mine ; if not of all six, purchaser I be. 

Hafiz ! the bride of my nature desireth splendour : 

No mirror have I, on that account (being mirrorless) sigh, I heave. 

10 . From the heat of fruitless thought, Hafiz consumed : 

The Saki is where that, on rny fire, water he may dash? 


9. He who hath the mirror cannot (for fear of defacing it) heave a sigh. 
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I. One night, our hand wc shall uplift ; and a prayer we shall make. 

For the grief of separation from Thee, a remedy from some place 

we shall make. 

Went from the hand, the sick heart. O frbnds ! a little help, 

So that to its head, the physician we may bring ; and a little remedy 

we may make. 

He who, without offence (on my part), grieved ; and, me, with the sword 
struck ; and departed : 

For God^s sake, him bring back, that purity of heart (reconciliation) 

we may make. 

0 heart ! aid from the heart of profligates seek ; if not, 

Difficult is the work, God forbid that a fault we should make* 


5. In lust^s path, through which an idol-temple became our heart, 

An arrow of a sigh (prayer for freedom to God) we shall loose ; and a great 
strife (against lust) wc shall make. 

Withered, became the root of my joy. The Path to the tavern is where ? 

So that in that water and air, springing and growing, wc may make. 

But a little work cffectcth the shade of the bud of little resolution (the imper- 
fect murshid) : t 

Search for the auspicious shade of the Hums (the murshid, perfect and excel- 
lent), 'shall make. 

From the note (of melody) went my heart. Hafiz, sweet of tone, is where? 

So that, with his words and giazals/ harmony and melody, 


we may make. 
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I. The eye (of expectation) of friendship from friends 

Verily, Twas mistake that which — ^ — 

Let us see, when fruit, the tree of friendship will give ; 

Now, we have departed ; and a seed (zikr va fikr) 

Subtleties passed ; and complaint, none made : 

Aside, dignity 

Not the way (usage) of the darvish is discussion (of 
Beloved, or of the murshid) : 

If not, (to narrate) passed circumstances to thee 

5, The way of thy eye, battlers deceit had, 

(This), we knew not ; and peace, — — 

Not of itself, heart-fascinating became the rose-bush of thy beauty : 

On it, the breath of blessing, we established. 

When, in love for others, thou establishedest thy heart, 

Hope of union with thee, up we plucked. 

(The true Beloved) said 0 Hafiz ! to Us, thou thyself gavest thy heart : 
'‘To none, the (tax-) collector,- — — we sent.'^ 


we had : 
we thought. 

we have sown. 

we put not. 
complaint of the true 
we had. 

we sowed. 


1. Probably friends of this age follow their own desire, not the desire of others. 

Many are tyrannous, not friendly. 

The friendship of friends of this age is like the faluda (starch, honey, water) of the bazar, plea- 
sant in colour, unpleasant in taste, 

2. “ The seed” signifies : — 

The repeating, and the thinking of, God’s name ; and reflecting on Him or on the murshid. 
See Ode 172. 

4. The second line — 

Passed circumstances we had to discuss with Thee ; but, them we discussed not, such dis- 
cussion being contrary to usage, 

5, 6, 7. These couplets speak of the murshid. 

S. “ Collector.” Sec Ode 361, c. 5. 
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I. Bird, auspicious of foot, gracious of message, welcome ! 

Happy thy arrival! What news of the Friend? He (is) where? (His) path 
(is) what? 

0 Lord 1 be the grace of eternity without beginning the guide of this kafila, 

By (means of) which, to the snare the enemy hath come ; and to His desire, the 
Beloved. 

No limit hath tale of me and of my Beloved : 

Whatever no beginning hath, no ending taketh. 

Since the heart-possessing tress keepeth ordering me the zunnar (the mystic cord 
which is contrary to the khirka), 

0 ^waja 1 go: for, on our body, unlawful is the khirka. 

5 . The bird of my soul that, from the summit of the Sidra tree, crieth out : 

It, at last, into the snare (of Thy beauty), the grain of Thy mole cast, 

Grace beyond limit, bringeth the rose (the true Beloved) : with generosity, Thy . 
face display ; 

Elegance, the cypress displayeth ; and (in its pride) pleasant is not. For God^s 
sake (so that it may be ashamed) forth gracefully move 1 

For my blood-raining eye, how is sleep fit? 

He who hath a grievous malady that slayeth — how sleepeth he ? 

To me, heart-bereft, Thou showest no pity : I said : — 

This is my claim (that Thou pity me ) ; and this, Thou art; and this (is) the 
(opportune) time. 

If inclinatioinbr Thy eye-brow, Hafiz have, it is fit ; 

In the corner M the prayer-arch, their dwelling, men of eloquence (or men of 
the Kuran) will make. 


5. See Ode 416, c. 2. 

The Sidra is a tree of paradise ; the mansion of Jibra,il. 
7. The second lines of couplets 7 and 8 are in Arabic* 
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I. Heart given from the hand, — lovers, void of grief, intoxicated, (selfless and 
powerless), we are : 

Fellow-associate of love, boon-companions of the cup of wine, we are. 

On us, the bow of reproach, many have drawn : 

Since, from the eye-brow of the (true) Beloved, our work we have loosed. 

0 rose ! last night, the morning cup thou drankest : 

That anemone, that (from eternity without beginning) with the stain (of love), 
(was) born, we are. 

If vexed with ‘our repentance became the Pir of the Magians, 

Say : — Pure, make the wine ; for with apology (for our conduct) standing, 

. . we are/^ 

5, 0 guide of the path (the perfect murshid) ! from thee, goeth the work. A 
glance (make), 

That, me, justice thou mayst give ; for fallen (away) from the Path, 

' we are. 

In the midst of work, behold not (ruddy) wine like the red-streaked tulip and 
the goblet : 

Behold this stain (of love) that, on our bloody heart, we have placed. 

Thou spakest, saying: — Hafiz! all this colour of fancy (imaginary pictures) 
— is what ? 

(Hafiz replied : — ) Say not a false picture ; for, verily, the tablet smooth (like 
‘*a mirror, void of picture)-— we are.” 


6. The tulip is red-streaked, and black marked. 

7- (the colour of fancy) signifies ; — 

The portrait (taswir) that from fancy cometh into splendour. 

Hafiz ! all these colours of fancies, that from thy fancy, come into manifestation ; and snatch 
thee from one mystic state (hal) to another, are what ? 

Hafiz replied 

Call not my fancies a mistaken picture (naksh). For my heart is a tablet, smooth, void of 
picture; whatever in it becometh hidden — like the mirror displayeth splendour. 

As the mirror is void of portrait (taswir), so my heart is void of picture (naksh). 

Whatever, thou displayest, that picture (nalcsh), it displayeth. See Ode 371, c. 2. 



THE LETTER MiM f 


717 


429, (434) • 

I. With the point of Thy arrow-glance, at my heart, strike not ; 

For, before Thy sick (languishing) eye, I die. 

Within the limit of excellence, is the (lawful) portion of beauty , 

Me, alms give; for miserable and fakir, I am. 

I am that bird such that, every evening and morning. 

From the roof, the ninth heaven, cometh the cry of mine. 

Full, make the goblet ; for from love’s fortune, I 
Will' make youthful fortune to leap, though old I am. 

5 . With the Friend, my heart’s space became full to such a degree. 

That, lost from my mind, became the thought of self. 

Be naught save the account of the minstrel and of wine : 

If a word the reed of my secretary write. 

In that tumult (of the resurrection), when another’s (state), none asketh. 

From the Pir of the Magians (Muhammad), the favour (of acceptance before 
God), I accept. 

0 Zahid ! like boys, how long (practisest thou towards me) deceitfulness. 

With the apple of the garden (of paradise), and the hon^, and the milk (of the 
garden) ? 

With the wine-sellers, an arrangement I have made, 

That, on grief’s day, naught save the cup (of love), I take. 


3. Otherwise — 

I am that bird, whose cry, every evening and morning, from the ninth heaven issaeth. See 
Ode 416, c. 2. 

8. (Zahid deceit) signifies : — 

The deceit attributed to the Zahid in conciliating boys. 

How long, by hidden measures, deceivest thou me out of myself 1 

How long like the Zahids, boy-deceiving, me, from myself to the stranger easiest thou ; and 
before my sight, the illusory displayest ? 

See Ode 377, c, 7. 
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10. O happy that moment when independence of intoxication, 

Me, freedom from (dependence on) the king and the vazir, giveth 

In the heart, great treasures I have 

Although me, poor (and indigent), the adversary regardeth. 


Off from Hafiz, my heart I took at that time 
When the Saki my necessary friend became. 
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430, (436)- 

i. Love for the lovely one and for the cup, I abandon not. 

A hundred times, repentance, I made, {and broke it) ; again (repentance) 

I make not. 

The garden of paradise, the shade of the Tuba tree, and the palace of the Hur,. 
Equal (even) to the dust of the Friend's street, I make not. 

The teaching of the lesson of men of vision is a single hint : 

A hint, I uttered : repetition I make not. 

In wrath the Shai^ (the Zahid) said to me : — “ Go ; love, abandon." 

0 Brother! wrangling is not necessary ; (abandoning of love)—— I make not. 

5. This piety is complete (enough) for me. For, with the lovely ones (Zahids) of 
the city, 

At the head of the pulpit, air and glance I make not. 

Mine, never becometh news of my head (self), 

So long as uplifted in the tavern, my head I make not. 

In reprehension, the admonisher said : — Wine is forbidden ; drink not : " 

1 said ; — On my eye (be it) ; but to every ass, the ear (of attention) 

. . , I make not. 

^^The Pir of the Maglans (the murshid, perfect and excellent) a story, sensible, 
and acceptable, relateth : 

‘‘ Excuse, mine, if, (in) thy absurdity (about wine) belief I make not." 

Hafiz ! the court of the Pxr of the Magians (the murshid, perfect and excellent) 
is fortune's place : 

The dust-kissing of this door, . I abandon not. 


2. The Tuba tree. See Sale’s P. Discourse; Odes 19, 88. 

3. In the way of outward people, who pass years in instruction and in being taught, people of 

vision teach not. 

Nay, for men bf vision, a hint is enough. That hint, I uttered to you ; and again I will not utter, 
7. See Ode 434, c. 8. 
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t. At the head of the wine-house, the morning-lesson (prayer), aside — 

we have laid 

‘"jin the path of the true Beloved, the in-gathering of prayer,' we have placed. 

To the harvest (of existence) of a hundred learned wise ones (Zahids),settethfire 

This mark (of branding) that, (from love) on our distraught heart, 

we have placed. 

To us, the treasure of lovers grief, the Sultan of eternity without beginning (the 
true Beloved) gave, 

Since, towards this desolate stage (this world), our face we have placed. 

More than this, in the ^irka (the garment of austerity), one cannot be a 
hypocrite : 

On account of this, profligately, its (the khirka^s) foundation 

we have placed. 

5. After this to the love of idols, the path into our heart, we give not : 

On the door of this house (the heart), the seal of His lip— — we have placed. 

That, for the sake of which, the Zahid gave us his hand, 

Out of purity on the cup's lip, we have placed. 

Thanks to God that like us, without heart and religion, was 

That one, whom (as) wisdom-cherisher and learned,— we have placed. 

At last, how gocth this battered bark (the body), 

In desire of which peerless jewel, our life we have placed. 

With (only) an image of Thee, -contented we were like Hafiz, 

O Lord ! whether beggar or friendless one, reliance (on Thee)^ 

we have placed. 


3. Whatever in love, we have revealed, Zahids never gained by piety and austerity. 

4. Outwardly, to array ourselves in the garment of austerity ; and inwardly, to be opposed to it, is 

the way of hypocrites. 

9. The second line may be : — 

O Lord I although the beggar, kingly spirit, — we have placed (established). 
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432, ( 390 )- 

I. (0 true Beloved !) on the workshop of the eye, the form of Thy face,"- 

I drew : 

An idol in Thy form, not I saw ; not I heard. 

(Formerly), mine was the hope of lordship ; (now), Thy (high) slavery, I sought : 
(Formerly), mine was desire for empire ; (now). Thy (high) service, 1 chose : 

Although in search of Thee, equal in rein (speed) with the (swift) north breeze 
I am 

Not (even) the dust of the (swiftly) moving cypress of Thy stature,- 

I reached. 

Hope in the (dark) night of Thy (dark) tress for the bright day of life, I estab- 
lished not : 

From the hearts desire, desire for Thy mouth^s round form, I severed, 

5 . The sin (fault) of Thy dark eye, and of Thy heart-alluring neck, it was, 

That, like the wild deer, from man— I fled. 

From desire for Thy sweet fountain, what drops (tears they were) that I scat- 
tered ; 

From Thy ruby (lip) wine-selling, what graces I purchased. 

On my wounded heart, what arrows of glances, Thou loosedest : 

At the head of Thy street, what loads 'of grief I endured. 

O breeze of the morning ! from the (true) Beloved's street, a little dust bring; 
For, from that moist land, the perfume of the blood of the wounded heart 

I perceived. 

Over my head, from His street, a (fragrant) breeze like the (perfumed) rose-bud 
passed, 

For (obtaining) the perfume of which, the screen over my poor heart, rent. 


9. The second line may be : — 

Which for the sake of (diflusing) its perfume, the |creen over my poor heart'—— 


rent. 
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The oath— by the dust of Thy foot ; and by the light of the eye of Hafiz, 
(I swear) that, without Thy face, 

No splendour from the lamp of the eye,' 


I saw. 
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433, ( 420 ). 

I. Not in pursuit of pomp and of pageant, to this door (of the murshid)— « 

we have come ; 

For shelter from ill-fortune, here—— we have come, 

Way-farer^ of lovers stage are we : and from the limits of non-existence, 

Up to the climes of existence, all this way— we have come. 

The freshness of Thy down, we saw ; and, from the garden of paradise, 

In search of this love-grass, = we have come. 

With such treasure, whose treasurer is the faithful spirit (Jibra,il), 

In beggary to the door of the King^^s house we have come. 

5 . 0 bark of grace (the family of Muhammad) ! thy anchor of patience (* Ali Mur- 
taza) is where ? 

For, in this ocean of liberality, immersed in sin we have come, 

0 cloud, sin-cleansing ! honour goeth ; (mercy) rain ; 

For in the court of action (as opposed to theory) black of book,— 

we have come, 

Hafiz! this woollen Miirka (of outward worship) cast. For (with lovers con- 
suming and melting), 

From behind the kafila with the fire of sighing (and wailing) — 

we have come. 


3. (love-grass) signifies ; — 

(а) a plant such that whoever hath it near him is kindly treated by all. 

(б) the mandrake. 

5. Muhammad’s family consisted of 
Fatima, his daughter. 

All „ cousin and son-in-law. 

Hasan and Husain „ grand-sons. 

Zainab and Kulsum „ grand-daughters. 

Muhammad and the next four are called Al-i-Iba, '*the offspring of the cloak (of protection).*^ 
7. In this path is no entrance for the khirka (of hypocrisy). 
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454, (430) • 

I. Evil (of any) we utter not ; inclination to the injustice (of any) 

we make not : 

Black, the face of any one ; and blue, our own religious garment, 

we make not ‘ 

Evil, it is (to show) in deficiency or in excess the defect of the poor man, or of 
the rich man : 

The counsel is that evil work at all,— — we do not. 

In the sight of way-farers, we happily urge the world (of our time) : 

Thought of the (precious) black steed, or of the golden saddle, 

we make not. 

On the book of knowledge, fallacious writing (like worldly sages) we write not : 
Confounded with the page of magic, God^s mystery,— — we make not. 

5. If of the cup, my prohibition, the zahid make, — that is best. 

That to his wine, pure and refined; attention, we make not. 

If, with dignity, the draught of profligates, the king drink not. 

By way of truth with splendour, work of his ‘ we do not. 

The sky shattereih the bark of the Lords of skill : 

Best, that, on this suspended ocean (the sky), reliance— we make not. 

If an envious one spake evilness; and thereon a friend grieved, 

(To the friend) say : — “ Happy, be : for to the fool, the ear (of attention) 

we make not. 

Hafiz ! if the enemy utter falsehood as regards him, (exception) we take not;' 

If, with truth, he spake — contention with the speech of truth, we make not. 


I. The second line signifies 

We dishonour neither any one nor the religious garment. 
8. See Ode 430, c. 7, 
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435 , ( 431 )- 

I. With the true Beloved, a covenant is mine that : — As long as in body, life 

I have : 

.“The well-wishers of His street, (dear) like my own (precious) life-^ — I hold/’ 

By that candle of Chigil (the true Beloved), the purity of the khilvat of my 
heart, I behold ; - 

From that moon of Khutan, the splendour of my eye and the luminosity of 
heart, I have. 

When to the desire and wish of my heart, a ^ilvat, I have gained, 

■ Of the malice of evil-speakers in the assembly, what care (is it that) 1 have? 

If in design upon my heart, a hundred armies of lovely ones ambush make, 

“Ba hamd-i-llahu va-l-minnat,'^ an idol, army-shatterer (the true Beloved) 

I have. 

5. O watcher! for God^s sake, to-night, a while, thy eyes close; 

For, with His silent ruby lip, a hundred secret words, I have. 

When in the rose-bed of his favour, I proudly move Praise be to God 1— 

Inclination neither for the tulip and the wild white rose ; nor for the narcissus, 
I have. 


O learned Pir I Ho I the wine-house, forbid me not : 

For, in abandoning the wine-cup, a heart, promise-shattering I have. 

Mine, is the pleasant tasting wine ; and niine, is the Friend like the picture : 
None hath a beloved like this Beloved that I have. 

In the house, mine is a cypress (the murshid, perfect and excellent) in the shade 
of whose (lofty) stature, 

Independence of the cypress of the garden, and of the boxtree of the sward 

I have. 


2. Chigil (in Turkistan) is renowned for the beauty of its women, 
Khutan in Tatari, 

4. Praise (be) to God and thanks ! 

9. From that time when the lover of the true Beloved I became. 
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10. Of the seal-ring of His ruby lip, it is fit that a Sulaiman-like boast I should 
express : 

When mine is the ism-i-a\zam (the great name), of Ahriman, what fear (is 
it that) • I have. 

After abstinence like this, notorious for profligacy Hafiz became, 

What grief have I, when (as patron), in the world Aminu-d-Din Hasan, 

I have. 


10. Sulaiman's seal-ring was inscribed with the ism-i-a’zam, the great name of God ; by it, div, 

jinn, man, wild beast, and bird were subdued and controlled. See Ode 189, c. 2 ; 443, c. 3. 

11. Aminu-d-Din was the secretary and keeper of the seals to Sultan Uvais (See Ode 204), 
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436, ( 438 ). 

I. Who am I that, over that fragrant (noble) mind, I should pass: 

Thou doest me ‘favours. 0 dust of Thy door ! the crown of my head, be ! 

O heart-ravisher ! slave-cherishing, taught Thee who ? Say, 

For to Thy watchers, this idea never will I impute, 

O holy bird (the perfect murshid) ! thy blessing the guide of my path, make ; 
For, to our goal, long is the Path ; new to journeying, am L 

O morning breeze! my service cause to reach (the murshid), 

Saying:— ''Me, at the time of the prayer of morn, forget not.*' 

5 . Happy that day, when, from this stage (this world), my chattels (of existence) 

I bind up ; 

And, from the head of Thy street, news of me, the companions ask (saying : — 
Where went he ?) 

Me, the path to the special place of khllvat, show, so that, after this, 

Wine with Thee I may drink ; and again the world's grief suffer not. 

Lofty, is the rank of verse and world-captivating. Speak 
So that, full of pearls, thy mouth the ocean-king may make. 

0 Hifiz ! it is fit if, in thy search for the jewel of union, 

With tears, my eye I make an ocean ; and, in it, dive. 


1. The first line signifies 

Who am I that he of fragrant mind should recollect me P 

2. Hafiz expresseth his surprise at the generous treatment that he received from the chief of the time 

who, till then, had neglected him. 

3. Kudus (holy) signifies 

ruhu-l-kudus, the holy spirit. 
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1. Me, Thou beholdest; and, in a moment, my pain, greater Thou makest • 

Thee, I behold ; and momently m'y inclination for Thee greater becometh. 

As to my state, Thou askest not ; what mystery Thou hast, I know not : 

For my remedy. Thou strivest not ; perchance, my pain. Thou knowest not. 

Not the way is this that me, on the dust, Thou shouldst cast ; and pass oh : 

Pass by (me) ; and again my state ask, so that the dust o£ Thy Path, I may 
become. 

From off Thy skirt, I keep not my hand, save in the dust (of the grave) ; and, 
that very moment, 

When, over my dust (in the grave), Thou passest,— Thy skirt, my dust will 
seize. 

5. From grief of love for Thee, my breath (of life) descended. Breath, Thou 
givest till when ? 

Forth from me, destruction, Thou takest : Thou sayest not “ Breath brine- 
forth.^’ ’ ^ 

One night, in the darkness, from Thy (dark) tress, my heart I sought : 

Thy face, I beheld ; and a cup of Thy ruby lip, again I drank. 

Suddenly, Thee, into my bosom, I drew ; and, into the curl of Thy tress, it (my 
, heart) went: 

On Thy lip, my lip I placed ; and, soul and heart, made sacrifice. 

When, without us, in the desire of verdure and of the plain, moving Thou 
wentest. 

Flowing, on my yellow (grief-stricken) cheek, becometh the red (bloody) tear. 

To Hafiz, kind be Thou. To the enemy say : — “Thy life surrender:” 

When on Thy part, warmth I see, of the enemy cold of breath, mine, what 

fear? 


7. The first line may better be rendered 

Suddenly Thee into my bosom I drew ; and into curl went Thy tress 5 
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438 , (439). 

I. Not that profligate am I that- abandoning of the (true) Beloved and of the cup 

■ I make : 

An act like this, the muhtasib knoweth seldom do I make. 

I who, years, censured the repenters (of wine-drinking), 

Repentance of (drinking) wine in the rose-season — mad shall I be, — if 

I make. 

The (precious) pearl-grain is love; I (am) the diver; the wine-house (is) the 
sea : 

There, my head, I plunged ; (it) up-lifted, let us see, where shall I make ? 

I, who have treasures of the ruby and of the pearl of tears, 

Desire for the bounty of the sun, lofty of star, how may— I make ? 

5. I who, in beggary, have in hand the imperial treasure. 

Greed for the revolution of the sphere, mean-cherishing, how may I make ? 

Cup-taker is the tulip ; intoxicated, is the narcissus ; the name of impiety, on 
me ; 

Many a complaint, I have. O Lord! whom, judge shall I make? 

In the rose-season, .thou speakest saying Zahid be 1 With eye and head 
(thy order, I accept) ; but, 

I am going so that, counsel with the lovely one and with the cup, 

I may make. 

If the Friend's grace approve of (casting) lovers into the fire (of hell). 

Closed of eye, I am (even) if, on the fountain of Kausar, glance s. I make. 

If, like the fruitless willow, pure like this I become : 

After this, from shame of the face of the rose, my head' uplifted when 
shall I make ? 


I, The muhtasib (censor of morals) signifies 
» Muhammad Muzafiar, Governor of Shiraz. 

In contempt for his oppression and hypocrisy, the title is given. 
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10. When with the water of grace, the breeze washed the bud of the rose, 

Me, crooked of heart, call, if at the page of the book (the world), glance, 

I make. 


Dust-stained with poverty though I be, — of my spirit, be shame, 

If, with the water (of liberality) of the sun's fountain, my skirt wet— I make. 

The credit of the sky’s compact and agreement is not so great : 

Compact with the goblet, I establish; condition (covenant) with the cup 

I make. 

0 my bold one, city-upsetter (the true Beloved) ! a moment, the rein draw 
back, 

So that, with my (pearly) tears and (ruddy) face, full of (red) gold and of 
pearls, Thy path I may make. 

Not worthy of my conduct is the way of profligacy. Now, 

Since (into it) I have fallen, thought of other (work) wherefore do 1 make ? 

15. Last night, they said : — Candy Thy ruby lip giveth.” But, 

So long as in my own mouth, it, I see not, credence how shall I make ? 

From fortune, the corner of the prayer-arch of Thy eye-brow, I desire : 

So that, in it, morning and evening, love's lesson by heart, I may make, • 

I, by whom, to-day, the paradise of the cash (of union with the true Beloved) is 
gained, 

On the promise of to-morrow (the day of resurrection) of the admohisher (the 
Zahid), reliaixcc, wherefore shall I make? 

The slave of Shah Mansur, I am. Far, it is not if, 

With the desire of dignity, over the (resplendent) king of the East (who is 
the sun), boasting,—— I make. 

Last night, to Hafiz Thy ruby (lip) kept giving false vows ; 

Not that one am I that belief in these its idle tales, I make. 


II. The second line occurs in couplet 20. 

14, To the second line, add— 

What was fit to be was. 

The second line (in part) occurs in c. 21. 
i8* Shah Mansur, See Ode 167, c. i. 
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Resourcelessness notwithstanding, black like the moon be my face, 

If, of the bounty of the sun, lofty of star, acceptance, I make. 


What madness is austerity in the rose-season ! Hafiz keep sense ! 

So that I may utter an a’uz (God defend me) ; and thought of other (profli- 
gacy) I may make. 


20. The moon is black from the spots oh her face. 
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439, (435)- 

I. Where, the glad tidings of union with Thee, so that, from desire of life, 

I may rise ? 

The holy bird (of paradise) am I ; from the world^s snare,**— I rise. 

By Thy love (I swear) that, if me, Thy slave, Thou call, 

Out from desire of lordship of existence and dwelling (both worlds), I rise. 

O Lord ! from the cloud of guidance, the rain (of mercy) cause to arrive : 
Before that, from the midst, like a (handful of) dust, I rise. 


I. On the face of the slab of the tomb of Hafiz at Shiraz, are inscribed the lines stated below : — 


Ode. 

Couplets. 

Where? 

Remarks. 

439 1 

all 

centre • . . . | 

c. 6 excepted. 

On the face of the slab, above 

439^ 1 

I, 2 

left side, , 


the lines, are these words : — 

99 

4, 6 

right „ 


0 Thou 

99 

9 

top » 


who abidest 

9t 

5 

bottom „ 


although 

4-39^ 

I 

left bottom corner . 

second line. 

all things perish ! 

» 

2 

right „ „ . . 

ft f* 


175 

2 

right top 

first „ 


?» 

2 

left ff ■ • I 

second „ 



On the slab, the Persian text of Ode 4,39 is not as it is given in Sudi’s text, whi^h has been copied 
by Major H. S. Jarrett in his Persian text, brought out (in 1881) under the auspices of the Gov- 
ernment of India. 


Reading of — 

the slab. ode 439. 


Couplet 2 . 



3 • * * 



» 4 ^ 


Lo 

,99 4 » * • 



„ 6 . . . 

. omitted. 

inserted. 


2. To the second line add : — 

Thy slave, I will be. For being Thy slave, I shall be possessed of such dignity that all other 
dignities will be as naught. 




THE LETTER MlM f* 733 

(0 holy traveller!) at the head of my tomb, without wine and the minstrel, 
sit not : 

So that by thy perfume, dancing,— I may rise. 

5, Though I am old, one night me, close in Thy embrace take, 

So that, in the morning, from Thy embrace, young I may rise. 


439a, ( 314 ). 

I. O heart ! the slave of the King of the world (AH) be; and (thus) King 

Ever* in the protection of the grace of Ilah (Allah)— 


be; 

be. 


Not a thousand of the Khariji-order, do they purchase for a barley-corn : 

Say : — Mountain to mountain (Kaf to Kaf) the shelter of the hypocrite be.” 


Since, on the day of upspringing (the resurrection) Ahimad (Muhammad) is my intercessor. 

Say '‘This my body, calamity-stricken, full of sin— be ! ” 


He who hath not All’s friendship, kafir is ; 

Say “ Zahid of the time, be ; or say Shaiidj of the Path— be I ” 


5 . O Ali ! to-day by love for thee alive I am : 

To-morrow (the day of resurrection), by the pure soul of the Imams, (I conjure thee) my witness 

— be. 


The tomb of the eighth Imam, the Sultan of religion, — Riza, 

With soul, kiss ; and at the door of that court, * be. 


The power to pluck a rose frorti the rose-branch, (ancestors of Riza), reacheth thee ( 0 Hafiz I) not ; 
At least, at the foot of their rose-bush, (Riza) grass (worthless) be. 


1. This Ode is not found in Major Jarrett’s Persian text of Hafiz ; but is No. 314 in the Calcutta-text. See Ode 

439. It is in praise of Ali Ibn Abu Talib, the fourth l^alifa; and of his descendants the Imams, revered 
by the Shiahs. 

Ilah is used for Allah (God). 

2. The hypocrite is the sunni. 

Khariji signifies ; — 

an order of darvishes. 

5. The Imams are the twelve Imams of the family of AH, 

6. The tomb of Imam Ali Musi Ri^a (i. 769, 8i8) is at Mashhad in Khurasan, 
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(0 true Belwed !) think not that, from the dust of the head of Thy street, 

By the sky’s tyranny or by time’s violence, (to choose employment) I rise. 

0 Idol, sweet of motion ! arise ; and Thy (lofty, cypress-like) stature display : 
That, like Hafiz, from desire of life and of the world I may rise. 


The man of God, who is the Zahid, piety-seeking. 

Whether the garment (be) white, or whether the garment (be) black — be. 

Hafiz I the path of service of the king kli, follow : 

Then in the Path like men of the Path be. 


439^. 

The date of Hafiz’s death is obtained from the following quatrain : — 

The lamp of men of spirituality is Khwaja Hafiz, 

Who, from the light of glory, was a (luminous) candle. 

When, in the dust of Musalla, his abode (in death) he made, 
His date, from the dust of Musalla, seek. 

See Ode 439. 

The date of death is pfiven by the words in the last couplet. 

From the abjad we have : — > 



621 


40 


90 f 

J 30 

c? . 10 ^ 


170 


Hence the date is A.H*. 791.' 

To convert this Hijra date into Christian date, see Ode 35, c. 8. 
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440, ( 440 )- 

I. At the time of the evening-prayer of strangers when weeping — I begin, 

With moans like a stranger, my tale, — I compose. 

To the memory of the Friend and of my (native) land so bitterly I weep, 

That, up from the world, the way and usage of journeying, — I cast. 

From the country of my (true) Beloved I am ; not from the cities of the 
stranger : 

0 divine Protector ! Me, back to my companions, cause to reach. 

O guide of the Path ! for God’s sake, a little aid (give), so that, 

In the street of the wine-house, my banner, again — I may exalt, 

5 . Of my being a Pir, reckoning how may wisdom take, 

When, again, with a child-idol at love — I play. 

Save the east morning breeze and the (cool) north wind, me recogniseth none :• 
O my friend ! for, save the (fleeting) wind, my companion is none. 

The air of the Friend’s dwelling is our water of life, 

0 breeze ! from the dust of Shiraz, me, a fragrant perfume bring. 


1. While absent from Shiraz, Hafiz composed this Ode, 

2 . Full of water and of rapine, the world becometh with my tears; and the boisterous ness of its 

waters, a preventer of travel. 

3« (Muhaiman) signifies : — 

One who saveth another; God. 

•5. (to take up the account) signifies: — 

to make inquiry of something, since the work of Pirs (or of old men), 

I do not, my being a Pir (or an old man), how will wisdom regard ? 

Here, Pir signifies : — 

(а) Pir, Shaikh, Murshid. 

(б) an old man. 

6. saba, the east (morning) breeze, 
dabur, „ west „ 
bad-i-shumal, the north wind. 

« janub „ south ,, 
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Forth came my tear; and told my crime face to face (publicly) : 
Complaint may I make of whom? — of my household, the informer is. 

From the harp of Zuhra, I heard that, at dawn, it said :■*- 
‘‘The disciple of Hafiz, sweet of note, sweet of voice — I am.^^ 
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441, ( 441 )- 


Although old, shattered of heart, powerless, 

Whenever I recollected Thy face, made, young 

I have become, 

I became. 

Thanks to God that whatever, from God, I sought, 

To the limit of my spirit, prosperous 

1 became. 

In eternal fortune’s highway to fortune’s throne, 

With the cup of wine, to the desire of the heart of friends — 

I went. 

0 young rose-bush ! the fruit of fortune enjoy ; for, 

Beneath Thy shade, the bulbul of the world's garden 

I became. 


5 * At first (in eternity without beginning) of the word and the cry of the world no 
news was mine : ^ 

In the school of grief for thee (O murshid ! ) a subtlety-knower like this 

I became. 

From that time when the calamity (wound) of Thy eye reached me, 

From the terrible calamity of the end of Time (the last age of this world) safe 
; I became. 

To my heart, the door of reality became opened that day 

When, of the dwellers of Thy court, the Pir of the Magians,^ I became. 


5. The first line signifies : — 

In eternity without beginning, non-existent I was ; and of this illusory existence, had no know- 
ledge. 

O murshid ! not from non-existence, did I bring every perfection that I have# By thy favour 
alone, it I acquired. 

6. akhir-i-zaman (akhiru-l-zaman) signifies 

The end of time. 

daur-i-kamar signifies : — 

The age of the moon, the last age, the end of time, the last of the seven ages of the world. 
Each of the following seven planets hath (in order) had (or will have) an age of 7,000 years 

1. Mercury. j 3. Mars. 5. Saturn. ( 7. The Moon. 

2. Venus. i* 4. Jupiter. 6. The Sun. 

Xhe present age is daur-i-kamar, the age of the moon, the end of time. 

7. In the cloister of the Magians, the door of reality opened to me ; in the monastery, no profit was 



738 DiVAN-i-HAFlZ. 

To the tavern (the stage of divine knowledge), me, fate consigneth (so that, 
thence, profit and advantage I may reap) : 

As much as like this (a sage) I go ; and like that (a zahid) I became. 


Not old- in years and months, am I ; the faithless friend, it w^as, 

(Who, swiftly,) like (swift) life, passeth by me — from (grief of) that, old, — 

I became. 

10. Last night, me, glad tidings, he (the Pir of the Magians, the perfect murshid) 
gave, saying O Hafiz ! 

Come back; for the pardon of thy sins, surety I became.^' 


8. (consignment) signifies : — 

to write an order regarding any one. 
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442, ( 443 ). 

I. This tumult is what that, in the age of the moon (the end of time), I see? 

Full of strife and iniquity, all the horizons, 1 see. 

From time the day of prosperousness every one secketh : 

Difficult this is— that daily, worse— ^ 1 sec. 

All in strife and struggle with the mother, the daughters : 

All ill-wishers of the father, the sons ’ I stiC. 

Neither hath brother any pity for brother ; . 

Nor for the son, the father’s compassion do I st;e. 

5 . For fools, all is sharbat of rose-water and sugar; 

All of blood (of grief) of the liver, the subsistence of the sage I sec. 

The Arab steed, galled beneath the pack-saddle ; 

All on the neck of the ass, the golden collar^ — - I sec. 

The counsel of Hafiz, hear ; Khwaja, go ; goodness, do ; 

For, better than the treasure of jewels this counsel, 1 st'o. 


1. “ The age of the moon.’’ Sec Ode 4.41, c. 6. 

The second line describeth the marks of the resurrection-day. 

2. jXi (worse) is contracted from 
5. See Ode 549, c. 2. 

7. When Persia w’as invaded by Timur Lang Sal.ub I^liran In 13B7, HS62 composed this Ode. 
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443, (449)- 

1 . Displayed from the garden border hath become the diadem of the Sultan, the rose 
(the true Beloved) : 

0 Lord ! to the cypress and the jessamine (disciples and lovers of the Path), its 
arrival happy be ! 

In his own (proper) place, happy was this imperial sitting (the Sultan, rose) 

Since now in his own (proper) place, every one sitteth. 

To Sulaiman’s seal-ring, news of the happy conclusion give, 

Whereby, short the hand (of power) of ahriman (the enemy), the ism-i-a\zain 
made. 


Be prosperous to eternity without end, — this house (the world), from the door 
of which, 

Every moment, with the perfume of mercy, the breeze of felicity (the words of 
the perfect murshid) bloweth ! 


I. The rose ” may signify ; — 

. (a) the murshid. 

(6) „ praised one. . 

To the second line, add— 

So that by His arrival, they may attain their desire. 

3. See Ode 189, c. 2; 4.35, c. 10. 

4 . (the dust of whose door) signifies : — 
the perfect man, 

ob (the breeze of Yaman) signifies * 

speech that, from the perfect man ariseth ; and into the hearer’s heart, the recollection of God 
poureth. 

It is fit to compare the words of the murshid with the breeze of Yaman. 

This couplet referreth to the Hadis j and to Uvais ^jlarSni (d. 657). 
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5. The majesty of Pashang’s son, Afrasiyab, (king of Turan) and his world-seizing 
sword, 

In all king-chronicles, the tale of the assembly is. 


Obedient to thee, became beneath the saddle, the chaugan-steed of the sphere, 
0 royal horseman ! since to the field (of sport) thou hast come, - —the ball strike. 


The stream of the country is the water (lustre) of thy sword r 
The tree of justice, plant thou : the root of ill-wishers, up-pluck. 


After this if, despite the perfume of thy sweet nature, it (Iran) blossometh not, 
From Iran’s plain, the musk-pod of the musk of Khutan (the well-being and 
welfare of Iran) arise th (and departeth). 


Expectation of sweet splendour, the corner-takers (recluses) make, 
Aslant (in pride) place the cap ; and, from thy face, the veil up-pluck. 


10, 0 breeze! to the Saki of the banquet of Atabak (the praised one), prefer the 
request, 

That, from that cup, gold scattering, me, a draught he may give. 


Ever be prosperous this house of the world ; 

For from men of God, whose creation is of dust, words of divine knowledge and truths that give 
recollection of God are momently heard. 

This couplet is in praise of the world, which, from men of God, is apparently improper. 

For its joy, all grief is : 

“ The world is a carcass ; its seeker, a (filthy) dog. 

Verily, this mean world is for him, who recognised its truth, — the field for the next world. 

To men of God, this world is the descending place of divine favours, and of endless manifestations. 
To men of the world, contrary to this and wholly calamity, it appeareth,-— just as the Nil was de- 
struction to the Egyptians and the mercy of the Lord of lords to the Isra,iUtes. 

Abdu-l-lah Ansar! saith 

O Ansar! ! the world is a dust-heap wherein the wise sow ; 

“ Not a place is it wherein the foolish wander, ’’ 

Abu-l-Ma’an! saith ; — 

“ 0 distraught one ! the world is what ? 

^Tis the illusory, truth-showing ; it is not the truth, illusory- showing. ” 

10. is derived from b) (father) and ^ (lord) 5 was a title of the Governors of the Province of 
Shiraz. 
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(In love-playing) with (my own) reason, I consulted. He said : — Hafiz 1 

drink wine ! ^ . s 

O Saki! according to the word of the trusty adviser (reason), wine give. 


O murshid ! in the explanation of truths, strive so that, with the permission of the trusty 
adviser, I may from thee this sense dcn\and. So hath my perfect reason ordered. 

Although, from love’s descent, reason knoweth its own destruction, it denicth not love; and, 
in it, planteth its heart. For, verily, it knoweth that, though in the beginning it is ruin, in 
the end it is thirst-quenching. 

Seest thou not that the lofty companions of Muhammad, and the great tab'in gave to destruc- 
tion their body in the contest with the Kafirs and wicked ones; and, yet, into the prosperi- 
ty of the last world, their pace extended ? 

That trusty adviser giveth no advice save in the true Path, though in that Path, injury 
be his. 

Perfect reason is that which to its own ruin consenteth ; and the answer of the crier (the 
murshid) accepteth. 
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444, (448). 

I. 0 light of my eye (the holy traveller) ! a matter there is, hear : 

Since thy cup (of love for God) is full; cause others to drink; and thyself 
drink. 

With experience, old men utter words : to thee, I said : 

Ho ! 0 son ! that old thou mayst become, counsel hear. 

On the sensible one (the philosopher and the man of reason), the chain, love's 
hand placeth not : 

Thou wishest to draw (through thy hand) the tress of the Friend, sense 

abandon. 

Thee, intoxication's delight, the rosary and the khirka (men of outward forms ; 
hypocrites) give not ; 

In this matter, of the wine-seller (the murshid, perfect and excellent) blessing 
* demand. 


5. In respect to life and property, for friends (lovers of God), need is none : 

A hundred lives, the ransom for the (true) Beloved (make), — counsel hear. 

In lovers path, Ahriman^s temptations are many : 

Sense keep ; and to Surush’s message the ear of the heart— put. 

Ruined became subsistence ; remaineth not the means of joy; 

O harp 1 the wail (of grief) draw out ; O drum ! exult. 

O Saki (perfect murshid) ! — void of pure wine, be not thy cup !— 

On me, dreg-drinker, an eye (glance) of favour—— make. 


I. (the light of the eye) signifies ; — 

(a) the Beloved (true or illusory), 

{b) „ murshid/ 

(c) „ disciple. 

As long as youth remaineth, do thou, by devotion and worship, take up the advantages of youth ; 
and to others cause advantage to reach. 

“ The cup ” may signify 
the cup of discipleshipt 

2* By accepting counsel, thou wilt by way of wisdom become old. Like the old, sensible thou wilt 
become. 

7. Youth’s season remaineth not. O harp and drum (O old man, bent of stature, back without 
backbone, to the wind youth given, hand and foot useless become),— bewail I 
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When, in the gold scattering kaba, thou, intoxicated, passest, 
To Hafiz, wool-wearer, (Sufi) one kiss, 


9. I, 2, 6. ^ uV" listen. 

I, 8. uV drink. 

3, <4/ abandon. 

4, demand. 

5, ’ listen. 

7, exult. 

9. present. 


present. 
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445, (452). 

I. One lofty of stature/ bold, picture-player of mine 

Made short the tale (of renown) of the long austerity— of mine. 

O heart! thou sawest at the end of old age, of austerity, and of knowledge, 
What, with me, it did, — the eye of the beloved of mine? 

On account of the water (tears) of the eye, seated on the top of the fire (of 
distress), I am ; 

Because, in all horizons (climes), it (the water of my eye) made revealed the 
mystery of mine. 

(To myself) I said With the garment of hypocrisy, love's trace, I con- 
cealed j’' 

The informer was the tear j and made manifest the mystery of mine. 

5. Intoxicated, is the Friend; and recollection of rivals (lovers), maketh not: 

His mention (be) for good, the Saki, the wretched-cherisher of mine. 

The destruction of my faith, I fear. For taketh, 

The prayer-arch of Thy eyebrow the presence (essence) of prayer of mine. 

On myself, like the laughing candle (consuming and melting) I weep, 

Till I see what with thee, 0 heart of stone, maketh (worketh) the consuming 

of mine. 


With weeping, a picture on w’-ater I depict. Now, 

How long associated becometh the truth with the illusory— of mine ? 

That moment when to an end reached Mahmud’s life, 

Bitterly, he kept surrendering his soul, and saying : — (*‘ Where art thou) Ayaz 
of mine?" 


5. See Ode 249. 

6. The prayer-arch of Thy eyebrow taketh my faith, 

7. The laughing of the candle is its light. 

„ weeping « » melting. 

9. From the lover’s heart, departeth not, even in death, the recollection of the beloved. 



THE LETTER NCJN (*J 


747 


10. O Lord ! when bloweth tliat breeze, from whose fragrant breath 

A perfume of His mercy becometh the work-doer of mine ? 

Zahid ! (equal are we) when a work (favourably) proceedeth neither by prayer 

of thine ; 

Nor also, (by) the nightly intoxication and consuming and supplicating 

of mine. 

With grief Hafiz burned. O breeze ! his state, say 

To the King, friend-cherisher, enemy-destroyer, of mine. 
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446, (454)* 

I. As much as my grief (of love) to the physicians, I uttered, 

(He) the wretched stranger they remedied not. 

Not with its own seal is love’s casket ; 

O Lord ! the desire of the watchers, be not ! 

That (haughty) rose that, momently, is in the power of a thorn, 

Say : — Thine be shame of the (poor) nightingale !” 

0 Lord ! safety, give ; so that again may see 
The eye of lovers, the face of the beloved ones. 

5 . To the Friend, (lovers) secret pain, we told; 

Pain from the physicians (beloved ones), (love’s) pain, one cannot conceal, 

O Benefactor (beloved) ! at the tray of union with Thee, at last, 

Of those portionless, how long shall we be ? 

The disgrace of the world, H^iiz would not have been, 

If, the counsels of admonishers, he had heard. 


2. According to their desire, exclude me not from union with the Beloved. 

3. Because, without thee, thy lover is restless and powerless; and thou, into the thorn's power, 

art fallen 1 

4.. signifies : — the lover. 

„ beloved. 

6, O Beloved! excluded from union with Thee, and satisfied with separation, shall I be! 

Sometimes to my desire cause me to reach. 
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447, (451)* 


1 . 


O Thou, whose face, moon in appearance, (is) the fresh spring-— of beauty ; 
Whose mole and down (are), the centre of grace, and the circle 

of beauty 1 


Hidden in Thy eye full of intoxication the fascination of sorcery ; 

Revealed on Thy restless (floating) tress, the (calm) rest of beauty. * 

Not a moon shone like Thee from the mansion of goodness ; 

Not a cypress arose like Thy stature from the stream of beauty. 

By Thy darkish beauty, joyous became the age of heart-ravishingness ; 

By Thy grace, expanded became the season— of beauty. 

5, From the snare of Thy tress, and the grain of Thy mole, in the world, 

Not a bird of the heart remaineth, not become the prey of beauty. 


Ever, with grace, from the midst of life nature^s nurse, 

Thee, cherisheth with care in the bosom of beauty. 

Fresh and fresh is the (dark) violet (hair) about Thy lip, for that reason, 

That it keepeth drinking the water of life from the fountain- source 

of beauty. 

Hafiz severed desire vs^hen he seeth Thy equal ; 

There is none save Thy face in the land — r— , of beauty. 


8. (dayyar) signifies any one, 
jb'i (diyar) „ the land. 
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448, (451)- 

I, Joy-exciting and repentance-shattering became the spring and the rose : 

With the joy of the face of the rose, griefs root from the heart up-pluck. 

Arrived the morning-breeze ; from passion-possessing (love), the rose-bud, 

Out from itself, went ; and on itself the shirt, rent (blossomed). 

Heart ! from water-pureness, the path of truth learn ; 

In uprightness, from the (free) cypress of the sward, freedom seek. 

With this jewel and sweet smile, the bride, the rose-bud 
Exactly, in an excellent way, my heart and faith ravished. 

5. The shriek of the distraught bulbul, and the scream of the hazar, 

For the sake of union with the rose, forth from the sad house (of mourning) 
came. 

Through the breeze^s violence, the tresses around the rose, behold; 

On the face of the jessamine, the curl of the tress of the hyacinth, behold, 

Hafiz ! from the cup, the tale of timers story seek ; 

According to the word of the minstrel and to the decision of the Pir, possessed 
of knowledge. 


3. As in pure water, whatever is appeareth and is not hidden from the eye, even so, inwardly and 
outwardly, myself, make. 

5. For his own beloved, every one was weeping, 

Hazar is a nightingale with a thousand notes. 
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449> (455)* 

I. Like the rose, momently, by thy fragrance, the garment of my body, 

Rent, I make from collar to skirt- 

Thou mayst say: — The rose in the garden, beheld thy body; 

(Since) like the intoxicated, the garment on its body, it rent. 

From the power of grief for thee, with difficulty, I bear life : 

But, from me, the heart easily thou tookest 

At the word of enemies (watchers), away from the friends (lovers), thou turned- 
est ; 

With the friend, enemy none becometh. 

5. Do not, so that, from my breast, the sigh liver-consuming 
May ascend like smoke by way of the window. 

Thy body in the garment, like (sparkling) wine in the cup : 

Thy head in the chest, like (hard, red) iron in (pure white) silver. 

0 candle ! from thy eye, rain tears like the cloud ; 

For, manifest to the people, hath become the consuming of thy heart. 

My heart, shatter not; it, under foot, cast not; 

For in thy tress-tip, its dwelling it hath. 

Since to thy tress, Hafiz hath bound his heart, 

In this way, his work under foot, cast not. 
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450, (456)* 

I. When (to reach His skirt) the dust of His path, I become, His skirt He shaketh 
— from me : 

If I say: — '^(In love), my heart, return,^*' His face, He turneth from me, 

To every one. He displayeth His hued cheek like the red rose, 

If I say: — (Thy face from others), conceal (In grief at that). His face, He 
concealeth from me* 

If before Him, like the candle, I die, — at my grief, He laugheth like the morning : 
If I grieve. His tender heart is grieved against me. 

To my eye, I spake saying At last, Him once fully behold 
It (the eye) said : — Perchance thou wishestthat a stream of blood should pour 
from me/' 

5. Thirsty for my blood, — He ; and for His blood, — I. So that when it happeneth, 
My desire I will take from Him; or justice (revenge). He will take from me. 

Friends ! for His mouth, behold ye my life, I gave : 

Say ; — How for a trifling matter, He keepeth back— from me. 

If, like Farhad, my life in bitterness issueth, — there is no fear ; 

Many sweet tales remain behind of me. 

Hafiz ! conclude. For, if in this way, love’s lesson thou read. 

In every corner, love uttereth tales— of me. 


8. In the second Hne^ me ” refers to Hafiz. 
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451, (457)- 

I. (0 true Beloved!) for God's sake, with khirka-wearers (hypocrites), little sit ; 
From resourceless profligates (inwardly pure and clean) Thy fkce, conceal not. 

In this k^irka (of the austere zahids), is many a stain : 

0 happy the time of the kaba of the wine-drinkers (void of stain) ! 

Thou art of delicate nature ; and power hast not (to endure) 

The hardship of the handful of ragged garment- wearers. 

Among these Sufi-like ones, a pain (of love) I see not, 

Pure be the pleasure of the dreg-drinkers! 

5 . Come ; and the deceit of these hypocrites, behold : 

(Like) the flagon, (they have the) heart of blood (ruddy wine) ; (like) the harp, 
(they are a-) twanging. 

When (by shewing Thyself) me, intoxicated Thou hast made, — veiled, sit not : 
When me, the sweet draught Thou hast given,— me, poison cause not to drink. 

The lip of wine-hue and the intoxicated eye, open : 

For, from desire of Thee, foaming is. the ruby wine. 

Of the heart-ardency of Hafiz full of caution be : 

For a heart like the seething caldron, he hath. 


2. Than devotion, the deceit and treachery of profligacy is better. 

5. In private, they are engaged with the delight of love of sensual pleasures ; which is the cause of 
the bloody heart ; and, in public, they make tumult and uproar and woe is me I ' 
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what will be ? 
what will be. 


what .will be ? ■ 


452 , ( 473 )- , 

I. Than the thought of wine and of the cup, tnof® Pheasant 
Let us see the end 

. . , sx Hixie remaineth not, 

The hearths grief how can one suffer, when 

Say “ Be neither heart nor tinae, 

„ ^ ‘ of the imitator (the adviser of the 

Wine, drink ; grief, suffer not ; the pounsel ^ ^ 

people), hear not . i / f this world), credit what will be ? 

To the speech of the (common) people (of tn 

, grief, suffer.’’ For, on it (the 

To the bird of little spirit, say:— ‘‘Thy S ^ i 

r n 1 1 i. i.T, 4-1, ' what will be? 

The pity of that one who planteth the snare 

5. Verily ftis) tet ‘hat fty hand-loj be eape^ » , 

Thou knowest that, at last, to one desire un ‘‘ 

Last nigH the Rr of the tavern (the mursHfl >«P‘ o««ri»g 

Of the Tin; of the cup (of love). -('Tis nee.«T “> „ , 

. From the Path, Hafiz's heart I took (seduced) “P ■t™”' «>= 

Let^ see, the requital of me of ill-name 


4. "The bird of little spirit” signifies 
(^j) an outward man. 

(5) one who feareth the violence of the beloved. 


(snare) signifies 

sensual desire and worldly delights. . , r j .u 

^ ^ £ i ; «-arcl^®th ; and, to the mercy of God, cometh 

To the seeker of God, who, m respect of himself, sear‘s / 

not, say ; _ \ j u fnf the sake of temptation and trial, laid the 

In our path (which is a- ^ Th^-t one, who planteth the snare, — for the 

snare of sensual desire and worldly delights. ^ 

. prey what pity hath he ? ^ ^ ^ 

God Most High, made us, with the perfection of mean' s 

our trial, He cast us into Iowmss. ^ passion for the Absolute Existence- 

In whomever is the search for God and, in his he^jtQ.day to to-morrow. 

engageth not in delights and casteth not the work ^ 

In whomsoever, the search for God is not, becoraeth 
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453 -(j-SS)- 

1 , Knowest thou what fortune is? 'Tis beholding the sight of the (true) Be- 
loved ; 

In His street, beggary to royalty preferring. 

Easy it is to sever desire for life. But, 

(Only with) difficulty, (friendship) for friends dear as one's soul, can one 
sever. 

Like the (folded) bud, with a straitened heart, to the rose-garden, I will go ; 

And, there, my garment of good fame, will irend : 

Sometimes, like the breeze, hidden mystery with the rose wdll utter ; 

Sometimes, from the bulbuls, the mystery of love-playing will hear. 

5. First (in this world), from the hand, the kissing of the lip of the (true) Beloved 
give not up ; 

For, at last (in the next world), thou mayst be distressed (wearied) with the 
gnawing (in regret) of thy own hand and lip. 


3. The rending of the garment of good fame is for lovers the source of good fame, especially there, 
where is the assembly of lovers (bulbuls). 

4.. From love’s fire, my state is changed, therefore will I do * ^ ♦ 

5. (to kiss) signifies : — 

acquiring the rapture of love. For, in sufi,ism, the kiss signifieth love. 

(first) signifies 

(a) this world. 

(b) the beginning (of the mystic state)* 

(the end) signifies 
(a) the next world. 

(5) „ end (of the mystic state). 

Like the Zahids, outward-worshipping, be not ; like the illusory Sbids, thyself, scratch not. 

For, in outward service, they are happy; and into the inward plunge not; and no portion of 
divine knowledge take, wherewith in that (the next) world they may array themselves. 

Then, in the next world, on seeing the lofty degrees of the Xrifs, theirs is regret-suffering, 
lip-biting, finger-gnawing. * 

Otherwise — 

. In the beginning of the mystic state, the acquisition of love’s allurement from the hand, give 
not; it ever before thy resolution place, so that the travelling of the Path may be easy; and 
thy passing to the next world not difficult. 

If, without love’s allurement, the Path thou enter, the road guidance of travellers becometb 
ffifficult. At the end of work, thou wilt (in regret) bite the lip, and gnaw the finger. 

5 K2 
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(0 heart !) .the society of friends, opportunity reckon. For, from this two-path* 
ed stage (the world), 

When (from it) away we pass, (this society) again one cannot reach. 

Thou mayst say From (the memory of) King Mansur passed Hafiz 
O Lord ! to his (Mansur's) memory the (thought of) cherishing the darvish 
(Hafiz) bring. 


6. If the society of the perfect Murshld and of Srifs be, in this world, gained, reckon it gain. 

The world hath two doors (paths) : — 

. {a) the door of birth. 

(b) „ „ death. 

Although the world hath many parties (paths) and turneth to the paths the face of every party, yet, 
that which is the search of men of God ; and in which is the talk of men of direction, is either 
the shari’at or the tarikat, which is acceptable to God and is the travelling of both parties. 
The other path, which is the highway to infidelity, they avoid ; and about it come not into 
speech,' for the connection of that Path is towards Shaitan 5 and ours towards the Merciful. 

7. See Ode 167, c. i. 
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454 ^ (4<5o). 

I. (O true Belo.ved !) by the door enter ; and our chamber luminous — h make : 

The air of the assembly of souls perfumed make. 

(0 true Beloved !) to the eye and the eye-brow of the (illusory) beloved, heart 
and soul, I have entrusted : 

Come, come ! and (with the glance of blessing) viewing of the arch (the eye- 
brow) and of the spectacle-place (the eye) make. 


O breeze of the garden of paradise ! from the dust of our assembly, 

To paradise, a perfume take ; and (it) the aloe-fuel of the censer make* 

The splendour-rays of beauty (of illusory love), the veil of the eye of understand- 
ing, became : 

Come ; the sun^s pavilion (the elemental body) effulgent— make* 

5 . Light scattereth not the star of the (dark) night of separation (the illusory be- 
loved); 

To the palace-roof (the existence of Hafiz) come ; and the lamp of the moon 
(the beauty of the true Beloved), uplifted make. 


each signifies ; — illusory love. 


2 . the eye-brow, 

,, eye, 

,, arch, 

„ spectacle-place,*^ 

0 true Beloved ! since “ illusory love (for the creature) is the bridge to true love (for the Creator)’’ 
I have arranged illusory love ; and it adorned. 


i 


4« (palace) signifies • 
the existence of Hafiz. 

(sun) signifies 

the true Beloved (God). That is, the sun of unity that, on moon-faced illusory ones, verily 
scattereth light. 

Illusory love having become a veil to the eye of discovery, I cannot see Thee : my existence 
(which is a royal palace, and the sun’s mansion), adorn ; and, with the qualities of perfec- 
tion of God’s unity, illumine. 


5* u/ (uplift) signifies;— 

(a) put out. • 

' (5>) enkindle. 

The illusory beloved, that, star-like, in separation’s night, shineth,— now, that, to' my pcrfumc-placo, 
truth’s perfume hath reached, — scattereth not light; and towards herself opencth not my heart* 
To the palace-roof of my existence, come ; the lamp of the cloister, kindle ; and Thy face display. 
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Since beneath Thy hand are the lovely ones (the flowers) of the sward, 

At the jessamine, the glance ; and towards the cone-tree, grace make. 

To the treasurer of Jannat, speak, saying : — ^^The dust of this assembly, 

“ As a presept to Firdaus take ; (and it) the aloe-fuel of the censer make/" 

0 Saki (Murshid) ! ex.cess of many a tale, the spirit maketh ; 

From the hand, thy own work (the explanation of truths to holy travellers) give 
not; wine (the delight that surgeth in the traveller’s heart) into the cup 
put. 

Not our limit, is desire for the cash of union with Thee ; 

With that ruby (lip), like sugar, me (a kiss)— ^ give, 

10. The lip of the cup, kiss (subtleties of divine knowledge, acquire); then to the 
intoxicated (holy travellers) give : 

With this subtlety, wisdom’s train, beperfumed— - . make. 


If a Fakih advise saying: — “Love practise not,"" 

Him, the cup (of the wine of unity) give ; say “ Thy brain, fresh make,” 


7, ^‘Jannat/’ See Ode 407, c. 4. 

8. (wine) signifies : — 

" a delight that from the traveller’s heart surgeth ; and inclineth him to a joyous tune. 
jiU (cup) signifies : — 

(a) cup ; or, in sufiistic language, something wherein they seek the manifestations of hidden 

splendours. 

(b) the heart of the Srif, filled with divine knowledge. 

O Murshid 1 many a story, the breath of excess and of nonsensical talk, maketh, 

To it, attentive be not; from thy skirt, thy own purpose scatter not; to travellers, ’’the explanation 
of truths cast; and to the disciples, a line of that subtlety that riseth from the heart write 
By this subtlety, the beperfuming of the brain seek; and the brain of the holy travellers bener. 
fume. For the murshid, wise in speech, thou art, ^ 

10. (to kiss the cup’s lip) signifies ; — 

to acquire the subtleties of meaning by enigma, 

(subtleties) signifies : — 

(a) something very fine. 

(b) the desa-iplion of subtleties of divine knowledge of enigma that rise from the Xrife heart • 
and spill him in agitation ; so that into him another seeker poureth his own portion 

For, in the assembly of wine-worshippers, the custom is to fill the cup, to kiss it, and to give it to 
the intoxicated ones, ’ ^ 
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(O Beloved !) on account of those excellences and graces of sweet disposition 
that are Thine, 

In the midst of the banquet of companions, like the candle, Thy head uplifted 
' • make. 

From this one associated with me (the wife) and the khirka much in strait I am : 
With a glance Sufi-slaying, me I<alandar make. 

After the service of pleasure and of love, of those moon of face, 

Of deeds that thou doest, the verse of Hafiz exalted make. 


13. Kalandar. See Odes 36, c. i.j 58, c. 8. 

The word is derived from : — 

Shaikh Faridu^d-Din Attar saith 

An Arab passing by a monastery of darvishes in Persia was called in. On learning their doc^ 
trines, he renounced the world 5 and became a darvish. 

His family asked him to account for the change. He said : — 

(darvishu kala : — Andar a the darvish said ; — “ Come in 
I went in; and I know not what hath become of my property : 

To all the Persian Sufis, the Arabs thenceforth applied the term I 5 ^alandar. 
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455, (4^2). 

I. Ruby wine (love for the true Beloved) drink; and tht face of those moon of 
forehead (Arifs of God) behold: 

Contrary to the religious order of those (Abids, and Zahids, outward worship- 
pers), the beauty of these (the Arifs of God)-— behold* 

Beneath the gilded garment^ nooses (of prayer) they (the Arifs and the recognis- 
ers of God) have : 

(Notwithstanding their poverty), the long-handedness (loftiness of spirit) of 
these short of sleeve (the Arifs poor of resource)— behold. 

For the harvest of both worlds, their head, they lower not : 

The brain and pride of beggars, (corn-) gleaners,’ — behold* 

The frown from the eye-brow full of frown, the Friend looseneth not : 

The need of people of heart, and the grace of the dainty (beloved) ones, 

behold I 


5. From none, the tale of the covenant of love, I hear: 

The (non-) fidelity of the society of friends and of fellow-sitters behold. 

The means of release (from imperious lust) is to become captive to love ; 

The fore-seeing mind of the fore-seers * behold. 

Lovers polish, the dust of Hafiz’s heart taketh. 

The purity of the pure mirror of those pure of faith behold. 


(those moon of forehead) signifies 

(a) true Xrifs who, from the splendour-rays of the sun of unity, have borrowed a light like 
unto the moon ; and in the dark night, have brought their own existence to luminosity. 
(h) Arifs, who, beneath the patched garment, have nooses. 

2. (short-sleevedness) signifies: — 

Poverty and powerlessness in the discovery of the purposes of knowledge. 

From exceeding poverty and powerlessness, in naught they have engaged ; and to poverty, 
the girdle of spirit have cast. 

The long-handedness of these short of sleeve, behold ; the following of this party, choose, that thy 
object thou mayst reach ; and, from being no one may be some one. 

Outwardly, the Arifs are contemptible to men ; inwardly, precious to God. 

Couplets 2 and 3 describe the qualities of those moon of forehead. 

See Ode 492, c. 3; 511, c. 7. 
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456, (475)- 

j. A heart-alluring subtlety, I utter, — '^The mole of that one moon of face,' 

behold. 

Bound with the chain of that tress, my reason and soul behold.'' 

My heart, I censured, saying: — “One of bestial, or one of desert, nature, be 
not;" 

It said : — The eye half intoxicated of the bold one of that deer (the true 
Beloved) — — behold !" 

The ring of His tress is the spectacle-place of the morning breeze ; 

There, ‘bound by every hair (of His), the soul of a hundred persons possessed 
of heart, (Sufis) - behold. 

Careless of our heart-ravisher, are the Abids (worshippers) of the sun : 

0 reproach-utterer ! for God's sake, the face (of my true Beloved) behold ; and 
not the face (of the sun) behold. 

5. Over the limbs of the sun in envy of that one moon of face (the true Beloved), 
the trembling behold ; 

On account of that tress of ambergris perfume, blood (of envy) in the liver of 


the musk-pod behold. 

The ligature on the wind's neck, His tress, ’heart-stealing, placed ; * 

Against the desirers of the Path, the Hindu's snare (the dark tress) behold. 

That one, in whose search, I of myself went astray, * 

Like Him, none hath seen, nor will see ; every quarter' —— * behold. 

0 sky ! away from the purpose of king Mansur, thy face turn not ; 

The keenness of his sword, behold ; the power of his arm,— behold. 

If, in the corner of the prayer-arch (of the Beloved's eye-brow), Hafiz rub his 
face, it is lawful ; • 

0 reproach-utterer ! for God's sake, that curve of the eye-brow—* behold. 


5. Moon of face.” See Ode 455, c. 1. 
8. See Ode 167. c, i. 
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457, (461). 

I. The Shah of those box-tree of stature, Khusrau of those sweet of mouth, 

Who, with His eye-lash, the centre (of an army) all rank-shatterers, shattereth, 

Passed intoxicated ; and, on me, the darvish, a glance cast ; 

(And) said : — eye and lamp of those all sweet of speech ! 

Void of silver and of gold, thy purse how long will be ? 

‘^My slave, be ; and, of those all silver of body, the fruit enjoy : 

^‘Not less than an atom (a mote), art thou; low, be not ; love, practise ; 

“So that, to the sun’s chamber of privacy, whirling, thou mayst reach : 

5. “On the world, rely not; in that goblet, wine thou hast ; 

“The pleasure of those Venus of forehead, and tender of body enjoy.” 

Our Pir, the wine-measurer — whose soul be happy — - 
Said: — “The society of covenant-breakers, shun.’^ 

In the morning, in the parterre of (the red streaked) tulips, to the breeze, I 
spake, 

Saying: — “Martyrs for whom are these, all of bloody shrouds ?” 


1. The Shih signifies : — 

(a) the true Beloved ; 

(b) „ Pir(c. 6). 

2. Couplets 2 and 3 form a kiPaband. 

The second line may mean ; — 

Be my slave ; from love for those all silver of body, break away, since, from friendship for 
these, naught is acquired. 

4. Only irf the sun-beam is the whirling atom (mote) seen. 

7. Couplets 7 and 8 form a kit’aband. 

(witness) signifies: — 

one whose death bears witness to the truth of his religion,— a martyr. 
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Into the hand, the Friend’s skirt bring; from the enemy break away ; 

The man ot God, be ; by Ahriman, safely pass. 

He (the breeze) said : — “Not informed of this mystery are we, — I and thou, 
“The tale of the ruby wine, and of those silver of chin, mention.” 


8. (benevolent angel) signifies 

(a) Ormuzd (the good spirit) opposed to Ahriman (the evil spirit). 

(d) God. 

Safe from the passing of Ahriman, are men of God. 
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458 , (466). 

I. (0 Beloved !) for Thy rose-leaf (ruddy face),— of the musky (fragrant) hyacinth 

(the tress), the veil ^ make; 

That is — Thy face conceal ; and a ^vorld ruined make. 

The sweat from Thy face, scatter on the borders of the garden ; 

As (from seeing Thee) the flagons of our eyes (are full of rose-water, tears), so 
full of rose-water (the garden) make. 

I'hy narcissus, full of sleep, intoxicated, gracefully open ; 

And, in envy (of Thy eye), to sleep the eye of the lovely narcissus put. 

Haste for departing, like (swift) life, the rose-season maketh : 

Saki! in the circulation of the cup of roseate hue, haste make. 

5, The (dark) violet's perfume, perceive ; and the (dark) tress of the idol (the true 
Beloved) take : 

At the (want of) colour of the (white) lily, gaze ; resolution for (the ruddy) wine 
— — make: 

On the face of the goblet (the murshid), like (vanishing) bubbles, open thy eye; 
The foundation of this house (this world), — from that of (vanishing) bubbles, esti- 
mation . make. 

Since the way and usage of lover-slaying is thine. 

With enemies, the goblet drain; with us, reproach — make. 


2. In the garden saunter ; and, the sweat that in the saunter cometh on thy face scatter on the 
garden. 

To the second line add : — 

Thus, in envy of thyself, cause the garden to weep and to exhale sweet perfume. 

6. To bubbles, they compare this vanishing world. 

On the murshid’s face open thy eye ; delay not. For the eye resembleth the vanishing bubble. 
This world, regard as a bubble; what is necessary, quickly do ; to another moment, the work of 
this moment entrust not. 

7. The second line may be : — 

With the heart’s blood, the sword of malice, stained 


make.. 
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Our fortune and thy disposition, essayed have we : 
With enemies, the goblet drain ; with us, reproach- 

By the path of prayer, union, Hafiz seeketh ; 

O Lord ! the prayer of those heart-broken accepted' 


make. 


make. 


8, The second line occurs in c. 7. 
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459, ( 463 )- 

I. 0 Saki ! ^tis the morn (of youth) ; full of wine (of divine knowledge), a goblet 

make: 

The sky^s revolution delayeth not ; haste make. 

Before that ruined this vanishing world becometh, 

With the cup of ruddy wine (true love), us, ruined (intoxicated) make. 

From the east, the cup (the heart of ^ Arifs),: — the sun of wine (divine knowledge) 
made appear ; 

If (tVue) pleasure thou seek, abandoning of the sleep (of carelessness) make. 

One day, when out of our clay, pitchers the sky raaketh, 

Take care, the cup (skull-pan) of our head full of wine (true love for God), 

make. 


5 . Not the man of austerity, nor of penitence, nor of foolish talk are we. 

To us, with a cup of pure wine (truth), address make. 

Hafiz! wine-worshipping (love-playing; divine knowledge-gathering) is the 
good work : 

Arise ; to the good work, the face of resolution— turn. 


I. 0 Murshid 1 *tis the morning of youth, to us words of divine knowledge impart; and us full of 
truths make. 
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460 , (464). 

I, To the shattered one, when thou comest, the Fatiha recite : 

Thy lip, open : for life to the dead, the ruby of thy lip giveth. 

That one (the holy traveller) who, for inquiry (after my state) came ; the Fatiha 
readeth and departeth, — 

A breath where that my soul after him, I may move (sacrifice) ? 

O thou that art tFe physician of the shattered ! my face and tongue, behold : 

For, on the tongue, this breath and sigh of my chest is the heart's load. 

Though hot with love, fever made my bone, and departed, — 

From my bone, like the fever, love's fire departeth not. 

5. Like (the state of) thy (dark) mole on the ruddy fire of its native land (thy 
luminous, ruddy, cheek), is the state of my heart : 

On account of those two eyes of thine (that against me consider tyranny law- 
ful), shattered and powerless my body hath become. 

With the water of my two eyes, quench my heat (of love's fever) ; and feel 

My pulse whether any trace of life it giveth. 

That one (the holy traveller) who, for the sake of rest, me, the wine of the bottle 
(the heart) had given, 

Momently, to the physician, my bottle (the heart), wherefore taketh he ? 

Hafiz ! the draught of the water of life, me, thy verse gave : 

The physician, forsake ; come j the prescription of my draught (sweet verse) 
read. 


3. In couplets 3, 7, and 8, the physician is the tnurshid. 
5. The murshid is addressed* 
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461, (469). 

I. That one, am I who am renowned for love-playing ; 

Not that one, am I who have stained my eye with ill 

Fidelity, we practise ; reproach, endure ; and happy are ; 
For, in our shari'at, infidelity is 


seeing. 


grieving. 


To the Pir of the wine-house, I spake saying : — Salvation^s path is what ?''' 

The cup of wine, he demanded ; and said ‘^^Tis mystery (of love) 

concealing.” 

From the spectacle of the garden of the (illusory) world, our object is what? 
(He said ;— ) “From thy (ruddy) face, by means of the pupil of the eye, rose- 
" plucking.” 


5- 


For wine-worshipping, the picture of self (self- worshipping and 
the water I dashed, for the reason, 

That I might destroy the picture of self— 


self-seeing), on 
-worshipping. 


To the mercy of thy tress-tip, trusting I am. If not, 
When from that side is no attraction, what profit — — 


striving. 


From the down of the friend, love for the lovely cheek (of the 
For, about the cheek of lovely ones, pleasant is 


Beloved) learn ; 
wandering. 


From this assembly (of those without work) to the wine-house (love's stage) 
the rein will we turn : 

For the counsel of those without work, improper is the hearing. 


Hafiz ! save the lip of the Beloved and the cup of wine, naught kiss ; 
For, the hand of austerity-boasters, sin is— 


kissing. 


4. The second line means ; — 

So that I might behold and enjoy thy beauty, 

5. To dash on the water ” is to destroy. 

9. ’Tis sin to kiss the hand of austerity-boasters. 
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462, (47l)‘ 

I. On the rank of profligates keep casting a glance better than this ; 

To the door of the wine-house establish a thorough-fare ■ » better than this. 

This grace that in respect of me, thy lip displayeth 

Is very good : but (make it) a little better than this. 

To that one, whose thought looseneth the knot (of difficulty) of the world’s work, 
Say : — “In this subtlety (of love), make reflection better than this.” 

If to that beautiful youth, my heart I give not, what shall I do ? 

Time’s mother hath not a youth better than this. 

5 . To me, the admonisher spoke, saying: — “Save grief, what speciality hath 
love ?" 

I said : — “ 0 wise Khwaja ! it hath a skill better than this.” 

Me, who speak, saying:— “The goblet, take; and (in drinking) the cup’s lip 
kiss ” — 

Hear, O beloved ; for, another speaketh not better than this. 


The sweetest branch of the sugar-cane is Hafiz’s reed. Pluck ; 

For, in this garden, thou beholdest not a fruit better than this. 
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463, (470). 


I. (0 beloved !) from separation from thee, I consume : 
Separation (from the beloved) our (soul-) calamity became, 
mity, 


O Lord ! the cala- 
turn. 


On the bay courser of the sky, the moon displayeth splendour: 

So that, to an end, it may come, — to ‘(mighty) RaMish, thy foot 


Forth for the plunder of reason and of faith, intoxicated gracefully move : 

On thy head, aslant (in pride) place the cap ; and, on the body, the kaba 

beturn. 

Thy love-lock, dishevel — that is, against the (tress-like) hyacinth. 

About the sward, fragrance like the morning breeze beturn. 

5. 0 light of the eye of the intoxicated ! in the essence of expectation, I am : 

The wailing harp and the cup,— (that one, the harp) play; and (this one, the 
cup),— beturn. 

When, on thy cheek, time writeth the happy line, 

O Lord ! from our friend, the ill-decree, turn, 

Hafiz! from lovely ones, (thy) lot, save that portion (that thou hast), is naught : 
If (as to it) contentment be not thine, fate’s decree, — turn. 


2. Rakhsh is the name of Rustam’s war-horse. 

See the Shahnama by Firdausi. 

3. “ The cap aslant.” See Ode 464, c. 2. 

4. signifies:— 

incense (aloe-wood, frankincense) burnt in censer. 
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464 , (465). 

I, (0 beloved !) glance make ; and the market of enchantment shatter ; 

With the glance of splendour, the face of the (enchanter) Samiri, shatter, 

To the wind (of destruction), the head (of pride) and the turban (of pomp) of a 
whole world give. That is — 

In the way of heart-ravishingness, the cap (aslant) over thy ear place. 

To the tress, say : — ^^The way of arrogance, abandon : ’’ 

To- the glance, say : — Oppression's army, shatter.” 

(0 beloved !) forth (from thy abode) gracefully move ; and from every one, the 
ball of beauty take ; 

Punishment to the (lovely) Hur, give ; the splendour (of beauty) of the Pari, 

* shatter. 

5. With thy deer-eyes, take the glance of (captivate) the lion of the sun (the man- 
sion of Leo) ; 

With thy curved eye-brows, the bow of Jupiter (the mansion of Sagittarius) 
shatter. 

When, from the breath of the breeze, 'itr-exhaling, bccomcth the hyacinth, 

Its worth, with the tip of thy beperfumed tress, shatter. 

0 Hafiz! when the bulbul boasteth of eloquence, 

Its worth, by uttering (the courtly) Dari, do thou shatter. 


1. Samiri. See Ode 158, c. 8. 

2. signifies S”— 

to place the cap (aslant) over the car. 


(jJj* signifies * 

to place the cap (aslant) on the head. 

6, Ttr. See Ode 34. 

7. Dari. „ „ 211,0.7. 


See Odes 318, c. 9; 463^ c. 3 ; 472, c. 3. 
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465 , (468). 

I , The bird of (the soul of) my heart is a holy bird ; the ninth heaven, its dwelling ; 
Of the cage of the body, vexed ; of the world, sated. 

From the head of this dust-heap (the world), the bird of the soul how flieth? 

At the door of that threshold, its nest, the (mighty) falcon (worldly attachments) 
maketh; 

When the bird of the heart fleeth, its abode is the (lofty) Sidrah tree ; 

The resting-place of our falcon (soul), know (to be) the pinnacle of the ninth 
heaven (God’s throne). 

On the head of all the world, falleth fortune’s shadow. 

If, over the world, its wings and feathers, our bird (the soul) expan deth, 

5. Not in both worlds, its dwelling save above the sphere (God’s throne) ; 

From the (material) mine is the body ; from no-place, its soul. 

The splendour-place of our bird (the soul) is the highest world ; 

Its watering and feeding place, the rose-bed of the garden of the (true) Beloved 
(God). 

Hafiz, distraught of state ! the unity (of God), since thou boastest, 

On the page of man and of jinn, thy pen of unity, draw. 


1. See Ode 416, c. 2. 

2. When the falcon is seated, near the nests,— from those nests the birds issue not, 

3. “ Sidrah tree.’’ See Ode 88. 

5. ^ (no-place) signifies : — 

(a) having no place 5 non-existent. 

(b) the future, boundless world. 

(c) being. 

7. Sudi doubts whether Hafiz wrote this Ode. 
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466, (472)- 

I. 0 Lord ! that musky (fragrant) deer (my beloved), back to Khutan (safely), 

cause to reach ; 

And back to the sward that straight, moving, cypress, cause to reach. 

With a breeze (of kindness), our withered fortune, cherish ; 

That is — that soul (the beloved) gone from the body, back to the body — — 

cause to reach. 

Since, by Thy order, the moon and the sun reach to their stage, 

Back to me also, my beloved, moon of face, cause to reach. 

In search of the ruby of Yaman, blood became our eyes ; 

O Lord ! back to Yaman, that gleaming constellation cause to reach. 

5. The word (message to the beloved) is this — Without thee, life we desire not ; 

O foot-messenger, news-taker! back the word (the message)^ cause to reach. 

O auspicious bird, auspicious of mien (the murshid)! go ; 

Before the (inaccessible) Anka (the true Beloved), the word (message) of the 
crow and of the kite (disciples), back cause to reach. 

0 Lord! that one (the beloved) whose native land had been the eye of 
Her, with desire (fulfilled) back from wandering to her native land- 

cause to reach. 


1. This Ode was written when HSfiz^s beloved was absent. He cntrealeth God to send her back in 
safety. 

S' (news-taker) signifies 

one who receives a message. 
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467 . 

I. If from the rock in Badakhshan. the ruby — — cometh forth 

From the (mountain-) gorge, (sweet) like sugar the water of the Rukni, — ’ 

cometh forth. 

Within the city of Shiraz, from the door of every house, 

A heart-ravisher, lovely, saucy, graceful cometh forth. 

From the dwelling of the pzl, of the mufti, of the shaiMi, and of the muhtasib. 
Unalloyed wine, rose of hue, cometh forth! 

On the pulpit, at the time of ecstasy, and of the manifestation of hypocrisy. 
From the top of the admonisher’s turban, ‘^bang’^' cometh forth. 


5 . Within the gardens, morn and eve, with the voice of the minstrel, 

The lament of the bulbul with the twang of the harp cometh forth. 

In such a city (of lovers tumult), in separation from the beloved, and in grief for 
separation, 

From his dwelling, (0 wonder!) Hafiz, so strait of heart, cometh forth. 


I, The ruby of Badayishan is often of a lilac colour; it is known as the Balais ruby. 

3. See Ode 326, c. 23, 

4, Bang is known as hashish, Indian hemp, Cannabis Indica ; is very intoxicating ; and is either eaten 

as a sweetmeat or smoked with tobacco. 

At 6 P.M., one may take a pill of two, or of three, grains of the extract of the British Pharma- 
copoeia. 

The best antidotes are— sweating in the Turkish bath ; and copious draughts of tartaric acid or 
of lemon juice. 
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The Letter Waw. 

468 , (480). 

I. 0 thou (that hast) the kaba of sovereignty, true to the stature of thine ; 

Decoration (hath) the crown and the seal-ring from the lofty jewel of thine. 

Momently, to the sun of victory, giveth rise, 

From out of the imperial cap, the check of moon form-— of thine. 

Although the sun of the sky is the eye and the lamp of the world, 

The light-giving of its eye is (only) the dust of the foot — >— of thine* 

The splendour-placc of the bird of fortune is wherever, 

Its shadow casteth the Huma of the canopy, sphere-scraping of thine* 

5. (0 perfect murshid!) notwithstanding a thousand diversities of the ways of the 
shara^, and of philosophy (divine knowledge), 

Never a point (of the lofty shara') passed unexplained from the wise heart of 
thine. 

From its beak of eloquence droppeth the water of life,— 

The parrot sweet of note — that is, (0 king!) --the sugar-devouring reed 

of thine. 


What Slkandar desired ; and him, time gave not 

Was a draught of pure water of the cup, life-refreshing, of thine. 


1. Seal-ring. See Ode 189, c. 2 5 350, c. 10 ; 435, c. 10. 

The first line may be : — 

0 thou, on whose form, the kaba of sovereignty is true (befitting) 1 

2. Momently, from out of the imperial cap, the cheek of moon.form of thine giveth rise to the sun 

of victory. 

7. See Wilberforce darkens translation (out of the Persian) of the Siku-ndar Nama-i-Nizami, pp- 
785—818, 
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Not in the fold of thy majesty is need of the representation of need ; 

Concealed is the secret of none to the splendour of the judgment of thine, 

O Khusrau ! Youthfulness putteth the elderly head of Hafiz 

In hope of the pardon, life-giving, sin-forgiving of thine. 
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469 , ( 479 )- 

I, Othou (that hast) the blood-price of the (precious) musk-pod of Chin, the dust 

of the path of thine ; 

(And) the sun, cherished in the shade of the border of the cap of thine ! 

(0 beloved !) forth beyond limit, the narcissus carrieth her (amorous) glance ; 

move forth (and display thy glance that the narcissus may know thy worth) : 
0 soul ! (be) a sacrifice for the glance' of the dark eye of thine ! 

My blood, drink. For, with beauty like this, (even) any angel, 

From his heart, it cometh not to record the sin of thine. 

(0 beloved!)' the cause thou art of the people’s ease and the world’s slumber ; 
On that account, the border of my eye and of my heart became the repose- 
place of thine. 

5. Mine, every night (in recollection of thy effulgent face) with every (gleaming) 
star is the work (of weeping and wailing), 

In envious regret for the splendour of the moon-like (effulgent) face 

of thine. 

From each other separated all are friends, fellow-sitters ; 

(But) together are — I and the threshold of the empire-shelter of thine. 

The friend of the bad be not. For, like good fortune, 

Thy friend be whoever may be the well-wisher of thine ! 

To-morrow, the day of assembly (the resurrection), when is the presenting of 
the people, 

In the midst, possibly, may fall on me the (kind) glance — — of thine ! 

Hafiz ! favour, desire not. For, in the end, 

To grief’s harvest, setteth fire the smoke of the sigh ■ of thine. 
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470, (477)- 

I. 0 Thou (that hast) the (resplendent) sun, the mirror-holder of the beauty 

of Thine; 

(And) the musk (dark fragrant) tress, the censer-circulator of the (dark) mole 
of Thine ! 


The court-yard of the palace of the eye, I washed. But what profit? 

Not fit is this retired corner for the troop of the fancy (of love) of Thine^ 

This dark spot, that became the centre of luminosity, 

Is in the fold of vision, (only) a reflection of the (dark) mole— of Thine. 

So that offering congratulation, I may go back to fortune, 

Where, the glad tidings of the approach of the ^idd of the union of Thine? 

5 . So that (of the cro^vd) of our beringed ones (slaves), the sky may be, 

Where, the charm of an eye-brow like tHe new (crescent) moon of Thine ? 

O sun of beauty ! in the height of grace and graciousness, thou art; 

O Lord! till the up-standing (the resurrection) be no decline — - of Thine ? 

0 poor heart 1 in the curl of His tress, how art thou ? 

For perturbed, the morning breeze uttered the circumstances—— of thine ? 

More agreeable than Thy picture, no picture, delineated, 

The Tugira-scribe (God, great and glorious), — the musky (dark beperfumed) 
eye-brow like (the eye-brow) of Thine. 

(0 beloved !) hath risen the perfume, of the rose ; by the door of friendship 
come ; (and union choose) ; 

0 fresh spring of ours ! the auspicious face (is) the omen— of Thine. 


5. The sky with the crescent moon is likened to an ear beringed slave- ■ 

8 (the tughra*scribe) signifies ; — * 

the elegant writer. Tughra signifies the royal titles (written in a fine ornamental hand) pre- 
fixed to letters. 
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10. Before the Khwaja, which hardship shall I represent 

The explanation of my own need ; was the displeasure 

Hafiz! in this noose (the beloved’s tress) is the head of many a 
one; 

Crude passion, indulge not ; for it is not the power 


of Thine, 
headstrong 
of thine. 


II. The second line : — 

Imagine neither freedom ; nor the acquisition of thy object. 
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471, ( 481 ). 

I. By the soul of the Pir of the tavern ; and by (my) gratitude for the favour' 


of his, 

(I swear) that, in my head, is naught save desire of service of his 

Not the place of sinners, though paradise be, 

(Saki!) wine, bring ; for I am one who imploreth the mercy of His. 

Luminous be the lamp of lightning of that cloud, 

That, to our harvest (of existence), dashed the fire of love—— of His ! 

(Saki!) wine bring. For me, last night, Surush of the invisible world 
Gave news “ Universal, is the bounty of mercy— of His 

5 . If, on the threshold of the wine-house, a head thou see, 

With the foot, kick not. Not known, is the purpose of His, 

(0 Zahid, self-beholding 1) at me intoxicated look not with the eye of contempt ; 
Neither is iniquity nor austerity without the will of His. 

No inclination to austerity and penitence, maketh my heart. But, 

For the Khwaja's name, I will strive ; and for the glory of the fortune of his. 

0 heart! for the boundless grace of the Friend, have no greed ; 

For, to all, reacheth the boundless bounty— of His. 

Ever in pawn for wine Is Hafiz's khirka 

Perchance of the tavern-dust, may be the nature of his. 


2. Of God, I implore help ; of none, I am afraid. 

4, Universal is the bounty of God’s mercy, for none hath it specially. Then, what fea»-? 
6. From God, are ; — 

zuhd austerity, 

takwa 

rindi profligacy, 

ma’siyat iniquity (^sinfulness). 
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472 , (482). 

I. Torment (of envy) to the violet; giveth the musk-exhaling tress of thine; 

The fold of the rose-bud, rendelh the heart-alluring laughter— of thine. 

0 my rose, sweet of perfume (the beloved) ! thy bulbul (thy lover, in separa- 
tion), consume not ; 

For, night, all night, with the essence of sincerity, it maketh prayer for (the 
welfare) of thine. 

Love.’s fortune behold, how, for the desire of pomp and glory, 

The corner of the crown of sovereignty aslant placeth, the beggar of Thine. 

Say — the enemy and the friend ; say every (ill-) intention that is possible, — 

The violence of all the people of the world, I endure for the sake of Thee. 

5. I who, with the breathing (murmuring) of angels used to be vexed (so delicate 
was my nature) , 

(Now) the disputation of a whole world (high and low), I endure for the sake 
‘ of Thee. 


Love for Thee (is) niy destiny; the dust of Thy door, my paradise : 

Love for Thy cheek (is) my nature; my pleasure the will of Thine. 

Though not fitted (matched) together are the kiiirka of austerity, and the cup of 
wine, 

All this picture, I paint (trick I play) for the sake of the will of Thine. 

* 

The ragged garment of the beggar of love hath treasure in the sleeve : 

To sovereignty, quickly reacheth whoever was the beggar of Thine. 


3. signifies : — 

to place aslant the crown. 

See Odes 318, c. 9 ; 463, c. 3 ; 464, c. 2. 

5, I who, in the world of non-existence, at the threshold of Thy abode, was anointed with the col- 
lyrium of love for God ; and who, through exceeding jealousy, was vexed with the breathings 
(mutterings) of angels,— -have, by Thy decree, fallen into this up-springing place (this world) ; 
and I hear the chatter of illusory ones. 

Without taking up the illusory (majaz), one cannot reach to the true (bakik^t); without endur- 
ing the torment of the thorn, one cannot gain the lose. 
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My eye^s king-seat is the resting-place of Thy image ; 

A place of prayer it is. 0 my sovereign, without thee, be not the place 

of Thine ! 

10. Goeth from my head, wine^s clamouring and love’s consuming at that moment, 

When this head full of passion becometh the dust ot the door of the abode 

of Thine. 

A pleasant sward is Thy cheek, especially when in the spring of beauty, 

Hafiz, sweet of speech, became the bird, song-singing, of Thine, 

9, My eye is the king’s sitting-place; and the stage-place of fancy of the moon, 

In it, is seated Thy fancied form ; and its door is closed to others. 

There, from perfection of purity, that eye hath power by invitation to bring Thee, or ’tisthe place 
of prayer. 

In prayer, I enter ; and from Thee ask, saying : — 

Void of Thee, ever be not Thy place (my eye) ! In that stage of Thine, standing for another, 
what room ? 
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I. The down (the world’s up-springing) of the true Beloved^s cheek, — eclipsed is the 

moon by which, 

Is a joyous ring; but path is none out • from it. 

» 

The eye-brow (the world, the stage of acquisition of love) of the Friend (God) 
is the corner (-stone) of the prayer-arch of fortune : 

There, thy face rub ; thy need (the degrees of the first and the last world ; and 
the ladders of loftiest stages) ask from Him. 

O thou (that art) the draught-drinker (the holy traveller) of the assembly of 
Jamshid (the murshid, perfect and excellent)! thy heart keep pure ; 

For a mirror this is the cup world-viewing (the heart of the murshid). Alas 

for it. 

The (hypocritical) conduct of the men of the monastery (’abids and the austere 
ones, rvlio for deceiving men, made wailing) me, a wine^worshipper, made. 
Behold this smoke (of their hypocritical wailing and sighing) — black (with wine- 
worshipping) became my book by which ! 

1. (moon) signifies: — 

the light of the qualities of the unity (of God), 

»U (to take the moon) signifies 
to conceal (to eclipse) the moon. 

This world (which is the bargain of mean folk ; and to which inclination is forbidden) conceal- 
' ing the light of the unity of God, bringeth, over the vision of all, a veil, 

’Tis a pleasant circle; but, for going without, hath no path. 

As in the whirl-pool, forth from it, none bringeth his head ; nor, from it, without the favour of the 
eternal, issueth, and cntcrcth the crowd of the Arifs of God, 

2. Since the world is the stage for the acquisition of love, it is the corner (-stone) of the prayer-arch 

of fortune. 

Into that prayer-arch, enter ; the desire for prayer, bring forth; in it every need that thou bast, 
ask of Him. 

4.. On seeing their hypocritical austerity, disgusted I became ; and, from the cloister, fled, 

(lamp) signifies 

(a) the holy traveller's existence. 

(b) „ explanation of divine knowledge. 

V^^l (the sun) signifies ; — • 

(а) the true Beloved. 

(б) „ heart of the Arif who is a holy traveller. 
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5. To the Shaitan of grief, whatever is possible say; (and) do : 

With the wine-sellers (to whom no access is his) I have taken shelter 

from him. 


Saki ! the (luminous) lamp of wine on the sun^s path keep ; 

Say: — ^the torch of the morning enkindle— from it. 

(0 murshid !) on the day-record of our deeds, a (little) water (of thy kindness) 
scatter ; 

Perchance, the letters of sin, one can efface with it. 

In this fancy, that a city-beggar hath, — 

May it be that, one day, the king may make recollection — ~ of him. 

Hafiz, who, the arrangement of the assembly of the lovers straight made, 

The space of this banquet-place be not void of him I 


6, (the torch of the morning time) signifies : — 

(a) the traveller’s heart, the illuminator of the Path. 

For is the morning of the rising of that one, whose heart in this uprising-place, hath 

become illumined like a torch. 

Hej on whose heart, love's fire hath not burned ; and who a torch from that fire hath not 
found, — distraught, will be. 

(h) the heart of the ’Arif, the holy traveller according to (a). 

O murshid ! that holy traveller, firm in illusory love, bring out; him, with that inflamed fire, 
enkindle; him, into love’s fire of hakikat, bring, — so that inflamed he may be; and from 
the lowest to the highest, reach. 

He hath kindled his heart like a torch ; and, thee and others near him, consumed. 

Then from that sun (the true Beloved) he gathereth light ; for the morning of rising before him 
like a torch kindleth. 

According to {b ) — 

The explanation of divine knowledge make before the ’Arif who is capable of en(Jiiring this 
matter ; and say kindle. 

That is— with that lamp, worthy of that fog, enkindle the ’Arif’s heart. 

The illusory meaning (as in the text) is : — 

the luminosity of wine is greater than the luminosity of the sun. 
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474, { 485 ). 

I. Pleasure’s rose-bush blossometh : the Saki, rose of cheek,—— where ? 

Bloweth the spring breeze ; the pleasant tasting wine,—— where ? 

Recollection of one rose of cheek (the beloved), keepeth giving every fresh rose. 
But, 

The ear, speech (of counsel) hearing— -where ? The eye of caution (to see), 
— where ? 

For the assembly of pleasure’s banquet, is no perfumed ball of desire ; 

0 breath of morn, sweet of soul ! the musk-pod of the Friend^s tress where ? 

O breeze ! not mine is endurance of the beauty-boasting of the rose ; 

In the heart’s blood, my hand I dashed. For God’s sake, the beauteous one 

where? 

5 . With malevolence, the candle of the morn boasted of (having) thy (ruddy) 
cheek ; 

Long of tongue became the enemy ; the dagger, lustre-possessing — - where ? 

He (the Beloved) said : — Perchance, the kiss of My ruby (lip) thou desireth 
not.” 

Through this desire (for a kiss) I died ; but, (mine) the. power and the will 

where ? 

. Though in speech, the treasurer of the treasure of wisdom is Hafiz, 

Of the grief of time, mean of nature, the speech-utterer—— where ? 
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475 , (486). 

I. Mine is an eye, blood-shedding on account of the eye of that bow eyebrow; 

Full of tumult will become the world on account of that eye, and of that 

eyebrow. 

The slave of the eye I am of that saucy one (such) that, in the sweet sleep of 
intoxication, 

The adorned rose-bed is her face ; and the musky canopy, her eyebrow. 

Through this grief, my body became (lean and slender like) a crescent moon. 
For, notwithstanding her musky (dark fragrant) writing (the decorated eye- 
brow), — 

Where is the moon that, from the arch of sky will (dare) show its eyebrow ? 

Thou, Kafir of heart, bindest not the veil of thy tress. I fear 

That my prayer-arch will turn, the curve of that heart-ravishing eyebrow. 

5. To the soul of the corner-sitters, the beauty of the rose-bed is (only a little) of 
his beauty : 

On the border of whose sward, a saunterer becometh the eyebrow. 

Ever, be in string (strung) the bow of beauty of thy intoxicated eye, 

Whose arrow, through thy aim draweth upon the moon the bow of the 

eyebrow. 

The watchers careless (unacquainted with my secrets) ; and, momently, from 
that eye and forehead, ours 

Are a thousand kinds of message ; and, the curtain between (them), is the 

^ eyebrow. 

Notwithstanding such beauty, again none speaketh of the Hur and the Pari, 
Saying: — “Of this (the Hur) is like this, the eye; and of that (the Pari), like 
that, the eyebrow. 

Although, in possessing fidelity, Hafiz is the wise bird ; (yet), 

Him, with the arrow of the glance, prey made, the eye of that bow eyebrow. 


^ 7. The eye-brow lieth between the eye and 'the forehead; and is therefore the mediator, or the cur- 
tain. 

8. Hur. See the Kuran, xxxvii. 47 ; Hi* 20. 

Pari. See Ode 25, c. 2. 
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476, (478)- 

1 . 0 messenger of the true ones (sincere lovers) ! news of our Beloved utter : 

To the bulbul, song-ainging (the lover), the state of the rose (the Beloved), 

utter. 

Confidants (lovers) of the chamber of affection, are we ; grief, suffer not ; 

To the kind friend, mention of the Friend (the Beloved),*— make. 

To this fakir, the letter of that great one, read ; 

To this beggar, the tale of that King, utter. 

When, from the snare of His tress. He scattered hearts on the dust, 

To that our miserable (heart), what chanced, out (by way) of love, utter. 

5 . If, again, by that door of fortune, passing be thine. 

After the service of attendance, and the presentation of prayer, say, 

In love’s path, separation of the rich-ani of the poor is none ; 

0 Sovereign of beauty ! to the beggar, speech utter. 

Every one w'ho said : — “ The dust of the Friend's door is kuhl)” — 

(To him) say ; — “ Exhibited in our eye, this matter (was ; this, to another), 

say.” 


The Sufi, who prohibiteth us thd tavern. 

Say In the presence of my Pir, this matter, utter.” 

That wine that, in the jar, ravished by (its) sparkle, the Sufi’s heart, 

0 Saki! when, in the goblet, sparkle it maketh — — ^ 'say.” 

10 . When those two tress-tips dashed together, 

0 breeze ! come, what mystery those (two tress*tips) had, . utter. 

Last night, at my bewailngi, the bird of the sward wept ; 

0 breeze ! at last knowest thou what passed ? say. 


5 I 2 


5. The second line of c. 5 is connected with the first line of c. 6. 
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Soul-cherishing, is the tale of the Lords of ma'rifat : 

In respect of it, a mystery ask ; and a tale, come (and) utter. 

Though we be bad, us, bad regard not ; 

Sovereign-like, the tale of the beggar^s sin utter. 

Hafiz ! if to His assembly thee, the path (of access) they give, 

Wine, drink; and, for God^s sake, the abandoning of -hypocrisy utter. 


13. Nay, like kings, who with beggars negotiate, with me negotiate. 

14. Hypocrisy and self-display abandon 5 love practise; and, the external and the internal of thyself, 

one make. 
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477, (487). 

I The green expanse of sky, I beheld ; and the sickle (the crescent) of the new 
moon ; 

To me, recollection came of my own sown-field ; and of the time of reaping 
(the judgment-day). 

I said ; “ 0 fortune ! thou hast slept ; and appeared hath the sun 

He said : — “ Despite all this, hopeless of the past, be not.” 

If, like the Masiha (the anointed one), to the sky (heaven) thou go pure and 
free (of the body), 

To the sun, will reach many a ray of thy splendour. 

On the star, the (wandering) thief of night, — rely not. For this knave 

Took the crown of Kay Ka,us ; and the girdle of Kay jKhusrau. 

5. Tell the sky : — “ Boast not of this pomp. For, in love, 

“ (They sell) the moon’s harvest (the halo) for a barley-corn ; and the cluster 
“ of the Pleiades for two barley-corns.” 

Although the ear be heavy with (dull to) the ear-ring of gold and of ruby (pro- 
fitable counsel), 

The season of beauteousness (youthfulness) is passing ; counsel, hear. 

From thy mole, far the evil eye ! For, on the chess-board of beauty, 

It (thy mole) moved a pawn that, from the moon and the sun (the moles of the 
sky), the bet won. 

Whoever, in the field of the heart, green made not the seed of fidelity. 

At the time of reaping, out of his own produce, reapeth (only) yellow (shame-) 
faced ness. 

Be-ringed like the tambourine, in this circle be : 

(Even) though beating thou suffer ; out from thy own circle, go not. 

The fire of hyprocrisy and deceit will consume the harvest of religion, 

Hafiz I this woollen kljirka, cast away ; and go. 


4. “The star, the thief of night ” signifies : — 
the moon. 

9. signifies ; — 

(a) the beating of the tambourine. 

(i) „ punishment. 
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478, (484)- 

I. The beloved said : — Forth, thou wentest for the spectacle of the new (crescent) 
moon : 

Thine, be shame of my (crescent) moon eye-brows (that are more glorious) ; 
go! 


“ ^Tis a life (-time) since, (of the crowd) of captives of our tress, thy heart was 
‘‘Of keeping the side of thy friends, careless be not” 

For the blackness of the friend^s tress, sell not the Mtr of reason ; 

For, there, (they sell) a thousand musk-pods of musk for half a barley-corn. 


In this old sown-place (this world), the seed of fidelity and of love, 
At that time becometh manifest when arriveth the time of reaping. 


5. Saki ! wine bring ; for to thee, a mystery, I will tell, 

Of the mystery of the old star; and of the wandering of the new moon. 

The end of every month, the (waning) form of the moon giveth trace, 

Of the (end of) the diadem of Siyamak, and of the abandoning of the crown, of 
Zhu. 

Hafiz ! the threshold of the Pir of the magians is the fortress of fidelity : 

To him, read the lesson of love’s tale ; and from him (counsel) hear. 


3. The first line may be : — 

Against the blackness, of the friend’s tress, boast not the ’itr of reason. 

• Against love, reason prevaileth’ not. 

6. ^3 (2hu) signifies : — 

a descendant of the ancient kings of Persia whom Zal (father of Rustam) raised to the throne 
of Persia. 

Zhu’s son, Karshasp, is considered to be the last of the first (Peshdadian) dynasty who gov- 
erned Persia 2,400 years. 

Siyamak was the son of Kayumars and the father of Hoshang, the second king of the 
Peshdadian dynasty. 

See History of Persia by Malcolm and by Markham. 
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478^, (489). 


Sweet minstrel ! the sweet lay utter 

The wine, heart-expanding, seek 

afresh, anew, 
afresh, anew. 

With an idol like an adorned doll, sit apart in privacy ; 

To thy desire, from her take the kiss, 

afresh, anew. 

Not (present) is my Saki of silver (white and gleaming) leg : 
For, quickly, the pitcher I fill 

me, wine bring : 
afresh, anew. 

The fruit of life when enjoyest thou, if wine thou drink not ? 
To her memory, wine drink,— 

afresh, anew. 

For me, the heart-ravishing mistress dlsplayeth * 

Decoration, and adornment, and colour, and perfumc^ 

afresh, anew. 

0 breeze of the morn ! when, over the head of the street 
passest, 

To her, Hafiz^S tale utter 

of that Pari, thou 

afresh, anew. 


I. This Ode is not in Sudi’s text ; is No. XI^ of the Mulliakat (appendix) of Major Jarrett’s text 
(1881); and is No. 489 of the texts of Calcutta, Lucknow, Delhi, and Kahnpiir. 

It is well known at Shiraz, in Kashmir, and in India. 

Each line ends with : — 

taza bataza nau banau, fresh to fresh, new to new ; afresh, anew. 
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479 , ( 493 )- 

I 0 thou that, with the long trailing tress, , hast come ! 

’ Thine be leisure ; for, (with love) pitying the distraught, thou hast come. 

One moment, disdain display not ; thy custom (so that by thee, they may be 
prosperous) alter ; 

For, for inquiring (after the state) of the Lords of need thou hast come. 

Before thy (cypress) stature, I boast whether (thou be) in peace or in war; 

Because, in every state, (as) the uplifter (the taker away) of disdain 

thou hast come. 


(0 beloved !) out of that lip of ruby, thou hast evoked water and fire ; 
kr (be) the evil eye ! for the sweet magic-player (strangely mixing water and 
} V thou hast come. 


5. Afarin ! on thy tender heart ; for, for the sake of good. 
To him slain by thy glance, in prayer, 


. thou hast come. 


With thee, what weigheth my austerity ? For the plundering of my heart, 
Intoxicated and perturbed, to the ailvat-place of mystery, thou hast come. 


Although with every glance, thy eye ravisheth my heart, 
Yet, a hundred regrets that, stranger-cherishing. 


thou hast come. 


Hafiz said “ Again, wine-stained is thy JjJiirka : , , 

Perchance, back from this religious order of this band (zShids and sQ is) 
’ thou hast come." 


4, **The ruby,” See Ode 179, c, % 
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480 , (490). 

I. With my heart’s blood, a letter to the friend, I wrote : 

Verily, through separation from thee, f experience the torment of the 
resurrection,’’ 

A hundred signs of separation from thee, in my (weeping) eye, I have : 

Not alone, (are) our signs, these tears of our eye, 

. Though I tried, no boon from him was mine : 

Whoever tried the tried, will repent having tried. 

Of a physician, I asked the friend’s state. He said : — 

In being near the beloved, is torture ; in being far, safety,” 

5. Suddenly, the veil from off my moon (the friend) the morning-breeze uplifted, 
Like the (resplendent) sun appearing in the fore-noon from behind the cloud. 

I said: — “If, about thy street, I wander, reproach it.bringeth 
By God (I swear) that love, without reproach (to the lover coming from his be- 
loved), never have we seen. 

Not requiring explanation is the state of my wounded heart: 

Confirmed itself it is by the eye-water (the ink) of the reed. 

Since Hafiz hath become the seeker (of thee), him, (give) a cup (in exchange) 
for his sweet life, 

So that, thereof, a cup of honour he may taste. 


I. This Ode, wherein every alternate line is Arabic, is called mulamma’ (mixed). 
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481, (492). 

I. 0 beloved ! separate from me, be not ; for, the light of my eye thou art : 

The ease of soul and the friend of the heart-distrayght one. 

From the (evil) eye-wound of the people, no injury be thine. (For,) 

To exceeding beauty in heart-ravishingness,— — thou hast attained. 

Off from thy skirt, (restless) lovers keep not their hand ; 

Their garment of patience, thou hast rent. 

The evil-heart keep not. Ho 1 for thou also reachest to the day of union, 

Since, night, the poison of separation from the beloved— -thou hast tasted. 

5. 0 Mufti of the time ! love for her, forbid me not ; 

I hold thee excused ; for her , thou hast not seen. 

Far from thee, the' evil eye ! for, in the decoration of heart-ravishingness, 

On the beauty of (handsome) Yusuf of Kin'Sn, the line of (effacement) 

thou hast drawn. 

■Again, through joy, to the ground my foot reacheth not ; 

Since, towards me, with grace and favour-—— thou hast looked. 

The fancy of asking after (the state of) resourceless lovers, thou hast, — 

As though, from them, the perfume of fidelity thou hast perceived. 

Hafiz ! this reproach that the friend made thee, 

Perchance, out from the blanket, thy foot thou hast drawn. 


g. The secondline signifies ! — 

A work beybnd thy capacity, thou hast done. 
See Ode 409, c. 8. 
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482 , (491)- 

I. O thou from the splendour of whose face, luminous (is) the lamp 
(And), like whose intoxicated eye, (aught) the world^s eye— - 

(0 beloved !) a dainty one like thee, head to foot, grace, 

Thy trace, the world beheld not ; God 

Every zahid who thy ruby wine -selling (the ruddy lip) beheld, 

The prayer-mat abandoned ; the wine cup 

In intent upon the lover's blood, thy eye-brow and intoxicated eye ; 

Sometimes ambush this (the eye) made ; sometimes the bow that (the eye-brow) 

drew. 

% 

5. (O beloved !) the pigeon of my heart, like the half-slain fowl, how long, 

From the arrow-wound of thy cross-bow, in dust and blood,— fluttered. 

Momently from my heart’s consuming, smoke ascendeth ; 

Like aloe (-fuel), — on the fire how long shall I be ^ placed ? 


of the eye ; 
saw not 1 


created not. 


took up. 


If on that account that, with me, affrighted fortune becorheth tame, 

From that mouth (of the beloved), 1 will bring forth the desire of my heart, 

affrighted. 


If for thy cheek no inclination hath the eye-brow, 

Wherefore is it ever (curved) like my stature bowed? 

If, on my lip, thou place thy lip, — immortal life, I gain, 

That moment when (in death), at the lip, my sweet life shall have— arrived. 

10. Like thy own tress, how long puttest thou off my heart, 

Bewildered and distraught, 0 light of both eyes ! 


5, is a contractien of 

In the name of God, the merciful, the compassionate. 
Uttered by one who slayeth an animal. 



THE LETTER HA 


797 


At thy foot, the thorn of separation (is) fallen in confusion ; 
And, from the rose-bed of union with thee, ever a rose 

Ours is this stock in trade, if to thy taste it chance, 

The pearls of Hafiz^s write in 

If my hand thou take not, to the Khwaja, I will unfold 
That, the heart of poor lovers, thou hast ravished by 


not plucked 


a book* 


the eye^ 
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483 , ( 495 )- 

* 

I. Happy (is) the breeze, ambergris be-perfumed, a perfumed pastile, desired of 
heart, 

That, in desire of thee, arose early the morning ! 

O bird of auspicious face (the murshid, perfect, excellent) 1 the road-guide be : 
For, from desire of the dust of that court (of God), water hath become my eye. 

In recollection of my slender person, that is immersed in the blood (of grief) of 
the heart, 

The hew (slender crescent) moon, from the quarter of the (ruddy) crepuscule, 
they regard. 

In love for thy (roseate) face, one day when, from this world, I depart, 

From my tomb, the red rose in place of green herbage, shall blossom. 

5 . That one am I who, without thee, breathe. What shame ! 

Perchance, thou mayst pardon. If not, the excuse for sin is what? 

In love’s path, from thy friends, learned 

The dawn, that desire rent the black under-garment. 

For me (Hafiz), give not grief (access) to thy tender heart ; 

For, this moment, thy Hafiz himself uttered bismi-llah (and in death departed). 


4, The first line means ; — 

Since,, in love for thee, I have shed blood, and drunk the heart’s blood, one day when, in love 
for thee, I die * * ♦ 

6. jbu# signifies 

the under-garment touching the hair of the body. 

The word is derived from (hair). 

The agent to ‘'learned ” is “the dawn.” 
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484, (497)- 

I. The door (threshold) of the magians’ house was swept and water-sprinkled : 

(At the door) the Pir sat, and to old and to young, salutation gave. 

In his service, the cup-lifters (topers) all loin-girt ; 

But, with the cap-crown, the canopy above the cloud was -— - fixed. 

The splendour of the cup and the goblet (holy travellers, possessed of ex- 
cellence) concealed the light of the moon (the qualities of the young magi- 
ans, Sakis of the tavern) ; 

The path of the young magians to the sun (the splendour of the glory of unity) 
the cheeks (of the holy travellers, possessed of excellence, joined with the 
qualities of God), waylaid. 

From the grace and the strife (in state of restlessness) of the Sakis (the seekers 
possessed of excellence) sweet of work, 

Sugar broke asunder; (its petals), the lily shed ; (its cords), the harp 

snapped. 

5. In that chamber of privacy, notwithstanding all* her graces, the bride of for- 
tune 

Placed indigo ; and, on the tress of (dark, fragrant) musk, musk shed. 

The angel of mercy (the perfect murshid) took the cup of delight (ma^rifat) ; 

(And) from the dregs, on the face of Hur and of Pari (seekers of God), rose- 
water,— dashed. 

(To the bride of fortune), salutation, I made ; and, with laughing face, she 
spake : 

Saying:—'* 0 sufferer of wine-sickness, poor, wine stricken ! 


3. (the moon’s light) may signify 

(a) the holy travellers possessed of perfection. 

(h) the light of the qualities of unity. 

(young magians) may signify : — 

Holy travellers possessed of perfection. 

3. The agent to “ waylaid” is "cheeks.” 

5. In the magians’ splendid dwelling, even the radiant bride of fortune renewed the dark indigo on 
her eye-brow ; and the fragrant musk on her hair. She renewed her griaces, 

7. Saying : — 0 certain one, who art possessed of such qualities I who hath made thee so miserable 
and despicable, that, out from the corner of the house, thou hast gone ; and on ruin pitched thy 
tent? 
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Who doeth this that thou, with weak judgment and reason, hast done ? 

“ From the treasure (wine-) house, thou hast gone ; and thy tent on the waste hast 
' — ^ pitched. 

^^Tbee, union with wakeful fortune, I fear that they (fate and destiny) will not 
give ; 

''For thou art asleep in the embrace of fortune, sleep stricken/^ 

10. The sky is the led-horse leader of king Nasratu-d-Din ; 

Come; his hand in his stirrup, behold the angel hath fixed. 

So that, perchance, the shoe of his steed it may be, the new (slender, crescent) 
moon. 

From the vault of the ninth heaven, a hundred kisses on his ground— cast. 

For the sake of gaining honour, wisdom, that is inspired of the Hidden, 

From the vault of the ninth heaven, a hundred kisses on his majesty— cast. 

Hafiz ! to the wine-house, come that to thee, I may present 

Of those whose prayers are answered a hundred ranks . arrayed 
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485, (498)- 

I. Last night, to the door of the wine-house, I went, sleep stained; 

^ The khtrka wet of skirt, and the prayer-mat, wine stained' 

The magian boy of the wine-seller, cry-making, came ; 

He said Awake, 0 wayfarer, sleep stained. 

♦‘Washing and washing, do ; then, to the tavern, proudly move ; 

‘^So that, by thee, this ruined cloister become not— stained. 

^Tn purity, pass the stage of old age ; and make not, 

^‘The honour-robe of old age, with the splendid dress of youth, stained. 

5 . ‘Tn desire for those sweet of mouth (beloved ones), how long makest thou 
“The jewel of thy soul with the melted ruby (the bloody tear) stained?'’ 

In this deep sea (of love) those acquainted with love’s path, 

Were drowned ; and were not with water—— stained. 

Pure and clean, be ; and, from nature’s well, come forth ; 

Giveth not purity water, earth— stained. 

I said:— “0 soul of the world ! not a defect is it, the rose-book 

“If, in the spring season, it become with pure (ruddy) wine— bestained.” 

He said “Hafiz ! to friends, thy jest and subtlety boast not ; 

“ Alas for this (thy) grace, with varied forms of reproach bestained.” 


1. The " wet; skirt” and the “stained prayer-mat” signify the sins of Hafiz, 

2. The magian boy is mentioned for the sake of the inculcation of spiritual truths. 

The sanctuary of celestial love must be approached with purity. 

3. The second line may be : — 

So that by thee, this cloister become not stained (kharab alQda), 

4. In old age, the deeds of youthfulness do not, 

6. The water (or the lustrous, watcr-like, honour) of the world may bestain us; not so the water of 

love’s ocean. 

7. “Water earth bestained” signifies : — 

the human body (clay and water) unregenerated by God’s grace. 
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486 ^ ( 40 ). 

I. The skirt-trailer (damsel) kept moving in cloth, gold-embroidered, 

In envy of her, a hundred moon-of-face, the collar of hempen cloth rent 


From the heat of the fir-e of wine, round about her cheek, sweat, 

Like drops of night-dew on the rose-leaf 

A pronunciation, eloquent and sweet ; a stature, tall and beautiful ; 

A face, gracious and heart-alluring; the eye (in a bow) sweetly 

Her soul refreshing ruby (lip) of the water of grace born ; 

The boxtree (stature), sweetly nooving, in daintiness—. cherished, 

5. That heart-alluring ruby (Up) of hers, behold ; and that laughter full of ripple ; 
That sweet moving of hers, behold; and that gait reposed. 


dropped. 


drawn . 


Forth from our snare, that mistress, dark of eye, hath gone ; 

Friends ! what remedy may I make with this heart—* affrighted ? 


Take care ! so far as thou canst,, injure not people of vision ; 
No fidelity, hath the world. O light of both— 


eyes ! 


On account of that heart-fascinating eye, reproach how long .shall I, endure ? 
One day, glance, Q friend well chosen ! 


On account of the KhwajVs service, many the thanks that I shall utter, 

If to my hand fall that fruit matured. 


I. (kusb or katan Hnen) signifies 

(a) with j$U hempen cloth, 

{h) „ fJJjj silken „ 

7. In one state, the v'orld leaveth none. 
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10. Every evil that, in respect of us, the enemy uttered thou heardest • 
0 Lord ! the adversary’s tongue be — - 

If, on account of Hafiz ! thy noble heart be grieved, 

Come back. For, repentance, we have made of that uttered and— 


S03 
severed ! 


heard. 
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487, (499)- 

I. In the early morn, when intoxicated with the night’s wine, 

The cup, I took, with the harp and the flute. 

For (the sake of) wisdom, I placed road-provisions with wine ; 

Him (w’isdom), to the city of intoxication, I sent travelling. 

Me, the form of the wine-seller (the murshid) gave a look. 

That safe, from timers deceit, I became. 

From the Saki of bow eye-brow, I heard : — 

“ O butt of the arrow of reproach ! 

5, Like the girdle, profit from that waist thou gainest not, 

** If within, (only) thyself thou seest. 

Go (about thy own work); over another bird, this net place ; 

For lofty (inaccessible) is the Anka's nest.” 

All He is — the companion, the minstrel, and the Saki : 

As pretence (is) the fancy (the illusory form) of water and clay (the form of 
man). 

(0 perfect murshid !) the bark of the wine (of ma’rifat),give, that happily I may 
come out 

From this stream (the world of bodies), shore unseen. 

Who gaineth good profit from union with a lovely one. 

Who, at love with herself ever playeth ? 


3. As with wine the wine-seller maketh senseless ; so, with ma’rifat, doth the murshid. 

6. To thee, the mysteries of ma’rifat will not be divulged. ^Anka. See Ode 4., c. 2. 

7. In itself, nature hath no existence ; it revealeth only God. 

9, Whoever is a lover of himself, — from him to another^no profit reacheth. 

It is a rule that, to the limit of his power, the lover alloweth not others to enjoy his beloved. 
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10. Void of the stranger, is the house ; wine, drink; 

For, 0 peerless man I save thou is none. 

Hafiz! our existence is an enigma : 

The investigating whereof is fable and enchantment. 
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488 , ( 494 )* 

X. The moth of the lamp of thy (resplendent) face became the candle ; 

On account of thy mole, care for my own state, — mine none. 

Wisdom, who bound those love-distraught ; 

By the perfume of the curl of thy tress, became distraught. 

At the glad tidings, iira moment, its life to the breeze, the candle gave, 

When, a message to it, from the candle of thy face, it (the breeze) conveyed. 

If, by the perfume of thy tress, my soul went to the wind (of destruction), 

what matter ? 

The ransom for the beloved is a thousand precious souls. 

5. On the fire (ruddy radiance) of her adorned (flushed) cheek, in place of me, 
The grain better than her dark mole, — who saw ? 

Last night, through jealousy, affrighted, I fell from my feet, 

When, in the stranger's hand, my idol I beheld. 

What plans we evoked and (none) had profit, 

On her, our sorcery (of words) a (mere) tale became. 

By the round form of the friend's lip, a covenant is mine, 

That, on the tongue, I take naught save the tale of the cup. 

The tale of the college and the cloister utter not. For, again, 

Into Hafiz's head, fell the desire for the wine-house. 


I. “ The candle and the moth.” See Wilberforce Clarke’s translation (out of the Persian) of the 
Bustan of Sa’di, iii. pp. 207-212., 
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489, ( 501 )- 

I. From the heart-desiring ruby (lip of the true Beloved) ever is my ease ; 
(And) my work to desire, al hamdu-l-illah 1 


O obstinate fortune 1 Him, to thy bosom, tightly draw ; 

Drink, sometimes, the cup of gold; sometimes, the heart-desiring ruby (lip). 


Us, in intoxication, tales told, 

The ignorant Pirs and road -lost Shaikhs. 


Of the zahid^s word, we repented ; 

And of the ’abid'^s deed, we seek the pardon of God. 

5 . 0 soul! the explanation of separation, how shall I utter? 

(Together are :— ) An eye and a hundred humidities (tears); a (stricken) soul 
and a hundred sighs. 


Let not the Kafir see (experience) this grief that hath seen (experienced), 

The cypress from thy (lofty) stature; and the moon from thy (luminous) cheek. 

Than the loveris patience, naught is more pleasant ; 

From God, ask patience; patience ask from God. 


The patched garment is the zunnar (the mystic cord) of the path (of tankat), 
Sufi 1 this way and usage, cast down. 


Once, by His face, pleasant was my time ; 

On account of union with the Beloved, a hundred lauhash allah ! 


9» (lauhash allah) signifies : — 

the contracted form of dll| S (la lauhash allah), an expression used in times of wonder, of 

respect, of perturbation, and of prayer. 
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10. Away from the path of His service, I turn not my face 
Up from the dust of His court, I lift not my head. 

From Hafiz’s memory, the desire of Thy face took (made forgotten) 
The prayer of the night-time ; and the lesson of the morning-time. 
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490 , (502). 

I. If, in the street of that moon (the true Beloved) the sword (of calamity) rain, 
(Beneath it), the neck, we have placed. The order is of God. 

The regulation of piety, we also know ; 

But, with (our) road-lost fortune, remedy (is) what ? 

The shaikh and the admonisher, we seldom recognise ; 

Either (give) the cup of wine ; or (make) the tale short. 

I profligate and lover ; then repentance ; 

I seek pardon from God ! from God, I seek pardon ! 

5. Upon us, not a reflection (the glory of manifestations) from the sun of Thy face 
fell: 

0 mirror of face ! Alas ! Thy (hard) heart, alas ! 

Bitter, is patience ; fleeting (is) life ; 

This (being doomed to live), how long shall I experience? 

In this way, heart bereft Hafiz would not have been, 

If, to the advice of the well-wisher, he had listened. 


Hafiz ! why complaineth thou, if union thou desirest ? 

la season and out of season, it is necessary for thee to drink the blood (of grief). 


' "O splendour of manifesta- 
tions this distraught one obtained. ^ maniiesta- 

^ cliiTsf ^ friendless one I Alas, to none Thou in- 

Both the mirror and the heart are defaced by the sigh. Hence, the mention of them is elegant 

In the word t] the letter | agreeth with | in Lac (a staff), and the letter s with the duals' in-^ 1 

(a bowl). 

. The second line 

Would that knowledge were mine when, in soul and body, I may meet Him. 

limit, is the desire of beholding in this world the Friend (God). 

The f^en death shall arrive; and the interview with the Friend appear. 

The rendering (m the text) is by Professor R. Aau of Baghdad, Board of Examiners, CaEa. 

5 M 
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DIVAN-I-HAFIZ. 


491 , (500). 

I. The ^id, it is; and the season of the rose. Saki! wine, bring: 

In rose-season, the cup without wine, who hath seen placed? 

Of this (hypocritical) austerity and-* (dry) piety, contracted is my heart: 

Saki ! a little wine give, so that my heart may be expanded. 

The Sufi, who, yesterday, counselled the prayer of lovers ; 

To*day, him, intoxicated I saw, to the wind, piety given. 

These one, or two, days, more, the (season of the) rose regard a gain : 

If a lover thou be, joy seek with Sakis, face smoothed. 

5. 0 companions ! departed hath the rose, why sit ye careless ? 

Without the sound of the stringed instrument, and the harp ; and without the 
Beloved and the cup of wine. 

Thou knowest — in the assembly of the morning cup how happy appeareth, 

The reflection of the Sakrs cheek in the cup (of wine) fallen. 

When the minstrel maketh the note, if it be possible he will sing 

Of the elegance of Hafiz^s verse at the banquet of one prince born. 


4. Smoothed ” signifies 
void of hair. 
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492, (504)- 

I . Since the tavern, my fate, Ilah hath made 
0 Zahid ! in this matter, say mine, what sin ? 

That one, whose portion in eternity vsiithout beginning, fell the cup of wine, 
On the resurrection day, against him, this sin, why charge they ? 

To the Sufi, hypocrite, Idiirka-wearer, double of face, say : — 

“ Long-handedness and short-sleevedness, — who hath practised ?’’ 

For hypocrisy, thou keepest wearing the (blue) Miirka ; 

That, by the blue garment, the slaves of God thou mayst take from the path. 

5. I am the slave of the spirit of profligates, headless, footless : 

Before whom, a straw both worlds are not worth. 

Since that, from the tavern, gained became my purpose. 

With the college and the cloister, black became my fsc«*. •>' 

Hafiz ! go ; a beggar of the door of every beggar, be not : 

Save by “the will of God,” thy own desire thou gainest not 


3. “Long-handedness.” See Ode 455, c. 2. 

6. The second line ; — 

Because, in these places, save deceit I saw naught. 

7. The second line ; — 

Thy desire, thou obtainest not until before the beggars of God (holy men) thou comest ; and 
askest for something — “ in the name of God.’* 

That is, until thou sayest 

In the name of God, (give me) something.’^ 
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493, (503)- 

I. (0 beloved !) suddenly, thy veil thou up-castedest.— This is what ? 

Intoxicated, forth from the house, thou hastenedest.— This is what? 

In the power of the breeze, thy tress (thou hast given) ; to the order of the 
watcher, thy ear (thou hast placed) ; 

Thus, with all thou hast contented thyself. This is what? 

The king of the lovely ones, thou art ; and the accepted of beggars, thou hast 
become : 

The degree of this rank, thou hast not recognised.— This is what 

Fresh, to my hand, thy tress-tip, gavest thou not? 

Then, down from my foot (powerless), me thou castedest. ■■■ - ■■ This is what? 

5 . The mystery of thy mouth,* thy speech told; the mystery of thy waist, thy 
girdle : 

Yet, from the girdle, against me, the sword thou hast drawn. This is what? 

Intently engaged with the die of love, every one : 

In the end, with all, crookedly, thou hast played. This is what? 

Hafiz 1 when, in thy straitened heart, the beloved alighted. 

The house void of the stranger, why madest thou not ? This is what? 


I. ^ (this is what ?) signifies : — 

(a) this that thou didst is unworthy of thee. 

(b) „ deed is what ? 

(i?) „ hath what meaning ? 

4, To make one hopeful by kindness ; and then heart-shattered by hopelessness— is what ? 

5. What meaning hath this — that sin cometh from this (the speech and the girdle) ; and revenge is 

taken upon that (me) ? 
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494, ( 505 )- 

I. Union with the Beloved than everlasting life, better; 

0 Lord ! me that (union) give ; for that (is) best. 

Me, with the sword, He struck ; and to none, I spake ; 

For, concealed from the enemy, the Beloved's mystery best. 

0 heart 1 be ever a beggar of His street, 

By the decree : — Perpetual fortune best/^ 

O Zahid ! me, to paradise invite not ; 

For this apple of the chin (dimple of the Beloved) than that garden (of para- 
dise) better. 


5. With the mark of service, at this door (of the Beloved) to die, — 

By His soul (I swear) that, than the region of the (whole) world, (it is) 

better. 


That rose, that foot-trodden of our cypress (the Beloved) becometh ; 


Its dust (trampled leaf) than the blood of the ruddy argliavan, better. 

For God^s sake, ask my physician, (the Beloved) 

Saying:— At last, when (by the remedy of union), becometh this powerless 
^‘one (through separation) better.^' 

0 youth ! from the counsel of old men, turn not thy head ; 

For, the old man's counsel than youthful fortune, better. 

Although the Zinda river (of Isfahan) is the water of life ; 

Yet our Shiraz than Isfahan, better. 

10. One night He said: — My eye hath seen none 

In the world, than the pearl of my ear better. 

In the Beloved’s mouth, speech (is) the jewel ; 

But, Hafiz’s utterance than that,^ better. 
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The Letter Ya. 

495, (5 1 4 )- 

I, 0 heart ! in the Beloved^s street, passing ' thou makest not ; 

The chattels of conjunction, thou hast; and a work thou doest not. 

In the hand, the chaugan of desire ; yet the ball thou strikest not ; 

In the hand, a game like this ; and a prey thou makest not. 

This (red) blood that, into thy liver, waveth,~ 

For the work (use) of thy face-colour, a point (why is it that) 

thou makest not ? 

Musky (fragrant) becometh not creation’s breath; because (swiftly) like the 
wind, 

On the dust of the Beloved’s street, passing, thou makest not. 

5 . If, with the soul of grief, others have purchased the Beloved, 

0 heart ! this deed, once, thou doest not. 

From this sward (the world), I fear that thou takest not the sleeve of the rose 
(ma’rifat) ; 

For, the endurance of a thorn from its rose-bed, ~~ thou sufferest not. 

To the dust thou castest, the cup joyous and full of wine ; and wine : 

And of the calamity of wine-sickness, thought— thou makest not. 

Enclosed in the sleeve of thy soul, are a hundred musk-pods ; 

Them, a sacrifice for the Beloved’s tress, thou makest not, 

Hafiz 1 go. For the service of the Friend’s court, 

If all do, once— thou doest not. 


6. Not lawful to thyself considerest thou the troubles of this world ; ever the seeker of rest thou art. 

7. Despite thy power, no work thou completest ; thy time thou wastest ; and the calamity of wine- 

sickness, regardest not. 
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496, ( 573 )- 

I. O heart ! that moment when, intoxicated with wine rose of hue, thou art 

Without gold and treasure, with a hundred pomps of Karun thou art 

In the stage where to fakirs the seat of wazirship, they give, 

I expect that above all in rank—— thou art. 

In the path to the abode of Laila (the true Beloved), wherein are dangers, 

The first condition of its step is, that Majnun (the perfect lover) — ^ — thou be, 

• Thee, love’s centre I showed. Ho ! mistake make not ; 

If not, when thou lookest outside of the circle of lovers thou art. 


5 . Departed, the karvan (of thy fellow-travellers) ; and, in sleep, thou (art), and 
the desert (is) in front : 

(0 heart ! I know not) how thou goest ; from whom, the path thou askest ; 

what thou doest ; how (in this desert, ignorant of the path, alone) 

. thou art. 

A cup, drink; and on the skies, a draught, cast; 

On^ account of time’s grief, the liver of blood (of grief) how long, how long 

art thou ? 

The kingly crown, thou seekest ; the essence (perfection) of thy own nature, 
display : 

If, indeed, of the essence (the race) of Jamshid and of Firidun thou be. 

Hafiz ! of poverty, bewail not. For, if this be thy poetry, 

Appeareth no one happy of heart, that sorrowful— thou shouldst be. 
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497, (581). 

I. God, I praise for the justice of the great Sultan 

Ahmad bin Shai^ Uvais bin Hasan Illdiani. 

Kh5n bin Khan. Shahinshah of Shahin-shah-descent ; 

That one, whom, if thou call the soul of the world— ^tis well. 

Confidence in thy fortune bringeth he who hath seen and he who hath not seen ; 
Excellent ! 0 thou (that art) worthy of such grace of God. 

If, without thee, the moon ascend, it in two halves they dash*— 

The fortune of Ahmad (Muhammad), and the miracle of a Holy one (God), 

5. Heart from king and beggar, the splendour of thy fortune ravisheth ; 

Far be the evil-eye, for both soul thou art, and also the beloved thou art. 

Turk-like, the forelock arrange. For, in thy fortune, is 
The liberality of a Khakan ; and the energy of a Chingiz Khan. 

Though (apparently) far, we are, to thy recollection the goblet, we drink ; 

For, in the spiritual journey, distance of stage is none. 

Not a rose-bud of ease blossomed from my Persian clay; 

Excellent ! the Tigris of Baghdad ; and the fragrant wine. 

The lover’s head that was not the dust of the Beloved’s door, 

From the labour of head-revolvingness, when is freedom his? 

10. 0 morning breeze ! the dust of the Beloved’s path, bring ; 

That, luminous with it, the eye of his heart, Hafiz may make. 


I. 


Ahmad Ilkhani (or Ahmad Jalayir) was grandson of Hasan Buzurg, who died 1356, ruler of 
the territory of Baghdad. 

Ahmad Ilkhani died 14.10. 

^ (^*1154^ d.122']) received the title of Khakan ; and was declared emperor 

^ of Tatari, his capital being Karakurm. 

His dominions extended 1,800 leagues east to west; and 1,000 north to south, 
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498,(511). 

I. 0 king of the lovely (the beloved) ones of the wwld ! for grief of being alone, 
justice ! 

Without Thee, to the soul, my heart hath come. ’Tis the time when thou 
shouldst come back; (and me safety, give). 

Me, so far from Thee desirousness and farness made, 

That, from the hand, will depart the power of patience. 

0 (Beloved 1) the pain (of love) for Thee (is) my remedy on the couch of unful- 
filled desire : 

And 0 (Beloved !) Thy memory, consoler in the corner of solitude. 

In the compass of our fate, the point of the compass, are we : 

The favour (is) whatever Thou thinkest ; the order, whatever Thou orderest. 

5 . In the world of profligacy (of being a lover of God), is neither thought of self, 
nor opinion of self : 

In this religious order, Kufr is self-seeing and self-opinioning. 

O Lord ! to whom is it fit to utter this subtlety that, in the world, 

That lovely one of every place (the true Beloved) His face displayed not. 

Last night, to the morning breeze, complaint of His tress, I uttered : 

The breeze said : — A mistake ! This thy distraught thought, abandon (of Him 
complain not; whatever He wisheth, He doeth)/' 

Here with the chain (of His tress) a hundred morning breezes keep dancing: 

0 heart ! so long as thou measurestnot the wind (a thing impossible to do), this 
is thy companion. 

Saki! not a colour (of decoration) hath the sward of the rose without thy face; 
Moving make thy box-tree (stature) so that the garden thou mayst adorn. 


5. Kufr, infidelity. 
Kafir, infidel. 
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10 . (O Beloved!) ever joyous, remaineth not the rose of this garden of the world. 

At the time of powerfulness (perfection of beauty), the feeble ones aid (and their 
state, pity). 

On account of this blue circle (the sky), bloody of liver 1 am ; give wine : 

So that, in the enamel-cup, this difficulty 1 may solve. 

Hafiz 1 departed hath the night of separation ; come hath the sweet fragrance of 
mom : 

0 lover of distraughtness ! auspicious be thy gladness. 
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499, (507)- 

I. Came the breeze giving fragrance of Hima (the abode of the beloved); and 
my desire increased : 

From me to Su^ad (the beloved), greeting, who will convey? 

The hearing of the Friend’s message is felicity and safety ; 

Be niy precious life a ransom for the dust of the Friend’s door. 

To the evening (- shelter) of strangers, come; and the (bloody) water of our 
eye, behold, 

Like pure (red) w^ne in Damascus glass. 

If, to paradise, 1 inclined and became a covenant-breaker,*— 

Be neither my sleep agreeable, nor my sleeping place tranquil. 


I. There came the sweet odours of the torrent, that from the mountain reacheth the plain ; and 
filling the torrent-beds, becometh the prohibitor of travellers. 

When this happened, my desire for union with the Beloved leaped forth from within 

Desirous of what is prohibited is man.’’ At this time, who will convey my greeting to 
Su’ad (the Beloved) ? 

4. The explanations are : — 

(j) 0 Su’ad ! if, from Hima to Najd, thou Incline, and be a covenant-shatterer — thee sleep 
maketh not happy; and also pleasantly cometh not. 

0 master of knowledge! when N[ajd, thou enterest ; and thy face to the seekers, showest; 
and the covenants, that with me thou hast, performest not — know well that, into my 
nature, the fire of love’s jealousy falleth; and off from me ease becometh cut in such a 
way that there will be fitness neither of sleep for me, nor of me for sleep. At that time, 
all wailing will be my work. 

(b) 0 murshid ! if to Najd, thou incline; and in propinquity to the Lord, upon prayer 

enterest ; and me, according to th}^ promise recollectest not ; and me, hand seized, to God 
consignest not, — I shall become without sleep and ease ; and shall give myself to the 
wind. 

(c) 0 true Beloved I when Thou enterest Najd (paradise) ; and showest Thy face to the faith- 

ful ; and (in the fulfilling of Thy promise) exercisest delay, and makest me enter among 
the crowd of the faithful— then to me come not pleasant the delights of paradise. 

(d) 0 true Beloved ! when, in Najd (my existence), Thou enterest upon splendour ; and openest 

to me the doors of manifestations ; and, in the fulfilling of these covenants that, in efernity 
without beginning Thou establishede? t with me, makest delay, — I shall become restless 
and heart-shattered in such a way that there will be fitness neither of sleep for me 
nor of me for sleep. 
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5 . If, in praise of the dweller of Arak (the beloved), the bird of happiness 
warbleth, 

From its gardens, the moaning of my pigeons (in desire of the possessor of Arak) 
will not be separated. 

Not much remaineth when to an end cometh the day of separation from the 
beloved ; 

From the hills of Hima (the beloved’s abode) I almost beheld the removing of 
tents. 

0 happy that moment when thou enterest, and to thee I say : — In safety, 

Happy arrival ! in the best of abodes, thou hast alighted. 


5. (Arak) signifies ; — 

a tree of the desert, whereon camels feed, and wherewith they make tooth-picks. 

“ (the dweller of Arak) signifies 

the* illusory beloved who hath her dwelling in Arak; and thus exalteth the standard of her 
loveliness. 

(Najd) signifies : — 

the name of a mountain, of a city wherein is a mountain, and wherein men are crowded. There 
is the lover’s dwelling ; and thence he hath opened the eye of inclination for the possessor 
of Arak. 

When near the time becometh for the returning of the Najd birds to Najd from the valley 
(wherein is the tree Arak and wherein the beloved dwelleth)— the gardens of Najd become 
not void of the pigeon’s plaint that giveth me news of the returning of the birds. 


From the meadow where they roost, birds go in the morning to another place to feed ; and the 
birds of another meadow alight there (the roosting-place). 

Hafiz saith — 

At night, when the birds of Najd return from that valley (wherein is the tree Arak, and 
wherein my beloved dwelleth) to Najd, — my pigeons, in the gardens of Najd, enter upon 
complaining. Towards them I look with intense desire ; and of them, with love’s tongue, 
ask of my beloved’s state. 

Although Hafiz uttereth the tale of Majnun and LailS, yet verily he referreth to the state of him- 
self and of his beloved. 

Majnun’s abode was in Najd ; and, there, in the beginning of the distraught state, he dwelt ; 
Laila’s tribe was desert-dwelling and sojourned in every grassy place for the grazing of their 
cattle. 

6. For, from the whitenesses of Hima (the white salt barren places that occur in valleys), I 
have seen the tents standing. 


Rulers in the desert preserve the valleys ; and when the grass arriveth at maturity, lease them 
to the desert-dwellers. 

There, they bring their cattle; and tend them. When the grass is devoured, outride they pitch 
their rents. 

7. Happy that moment when from Himii to Najd thou comest; and, to the seekers, thy face 
showest. 
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Hope is that, by good fortune, thee I may quickly see, — 
Thou being joyous — in order-giving; and I, in slavery. 


Though, worthy of the society of kings, I have naught, 

For charity sake, me, in slavery, accept, 

10. Being far from thee, I have become slender (lean) as the new (crescent) 
moon ; 

Although thy face like the moon, in its fulness, I have not seen. 

Hafiz ! like the string of pearls of good water is thy pure lustrous verse ; 

For in the place of grace it surpasseth the verse of Ni'zami. 


Greeting, I say to thee : — 

" 0 Su’ad ! from the journey, thou hast come back ; best, thy coming back and alighting; in 
the best, thy coming back.’’ 

10 , The meanings are : — 

{a) O Su’ad 1 verily far and separate from thee, I became. Though thy face like the moon 
I have not seen. 

(6) O Su’ad ! verily far and separate from thee I became. In that state I am that I am a 
waner like the waning (crescent) moon. From waning, I gradually became effaced, 
and, in the world, became like the new moon, so that, save a phantom, was no example 
of my existence; and save existence, no appearance. 



THE LETTER YA 


823 


500, (515). 

I, 0 heart! if, from that pit of the chin (of the true Beloved), 

thou comest forth, 

Everywhere that thou goest, quickly regretful, thou comest forth* 

It is possible that (even) with a little water thee, the sky may not aid 

If, thirsty of lip, (and hopeless) from the fountain of life thou comest forth* 

Sense keep; for if lust’s temptation thou heed, 

From the garden of Rizvan, like Adam, thou comest forth. 

In desire of seeing thee, like the (radiant) morning, my soul I surrender; 
Possibly, like the gleaming sun, thou mayest come forth. 

5 . Like the breeze, on thee, the breath of blessing I send to such a degree 

That, from the rose-bud, like the rose, joyous and laughing 

thou comest forth. 

In the dark night of separation from thee, to the lip (ready to depart) came 
my soul ; 

'Tis the time when like the shining moon, thou comest forth. 

From my two eyes, on the dust of thy door, I have established a hundred 
streams : 

It may be that, like the moving cypress thou mayest come forth. 

In the house of grief and of reproach, how long sittest thou ? 

’Tis time that, by the Sultan's fortune, thou shouldst come forth. 

Hafiz! think not that that Yusuf, moon of face (the Beloved) 

Again cometh (to thee) ; and that, from the hut of sorrow, thou comest forth. 
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501 , {506), 

I. If to us a letter, that perfumed hair (the beloved) — had written, 

The leaf of our existence, the sphere — would not have folded up. 

Although separation bringeth forth the fruit of union, 

Would to God that this seed, the villager of the world (God) — had not sown. 

Forgiveness is the cash of that one to whom, here, 

Is a Friend like a huri ; and an abode like a paradise. 

Thy reed — let not its sweet tongue be shed !— 

Experienced not love far from Thee ; if not, an answer (to me) it — would have 
written, 

5. If, on love, thy picture the architect of existence had not painted, — 

The atoms of love with the clay of Adam, He — would not have mixed. 

Zahid ! not with delay, the story relate, that, in my cash (hand), 

Is a Friend like a hur, and an abode like a paradise. 

For the garden of Iram, and the power of Shudad, sell not ; 

A bottle of wine (of love), and a sweet lip (of the murshid), and the border of a 
field. 

To the sky,— my ignorance and thy knowledge, what difference ? 

There where vision is none,— whether beauteousness or hideousness (what 
matter ) ? 

Not alone the Ka'ba of the heart have I made the idol-house, — 

At every step, is — a cloister or a church. 

10. In lovers inn, one cannot make happiness ; 

When the pillow is golden, with a brick, I am content. 


3. The second line occurs in couplet 6. 
6. Hur. See Ode 25, c. 2 5 366, c. 5. 
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O wise heart ! grief for a mean world, how long ? 

Alas it is that with beauteousness, it ’(the heart) became the lover of hideous- 
ness ! 


The stain of the khirka is the ruin of the world ; 

A way-farer, one of heart, one pure of nature where ? 

From his hand, Thy tress-tip why* did Hafiz let go ? 

Thus, was fate. .What would he have done, if he had not let go ? 


II. The second line may be : — 

Alas it is that one of beauteousness should be the lover of one of hideousness. 
13. Note the use of sS in the second line. 
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502, ( 522 ). 


0 thou that lawful, the separation of lovers— 

(And) apart from thy bosom, lovers 

boldest ; 
boldest ! 

With a little water, the thirsty one of the desert, aid ; 

By reason of that hope that, in this Path to God, thou 

boldest. 

0 soul ! my heart, thou ravlshedest ; and thee, I forgave. But 
Guard of it, keep better than this (guard) that of me thou— 

keepest. 

Our cup that the other adversaries drink, — 

(It) we endure, if, lawful, thou 

boldest 


5. O (contemptible) fly ! the presence of the (mighty) Simurgh is not thy place 
of display ; 

Thy own honour, thou takest ; and, our trouble, thou causest. 

Excluded from this door (of the true Beloved), by thy own fault, thou fellest^ 

Of whom, bewailest thou? complaint, wherefore (is it that) thou hast? 

' 0 Hafiz ! All violence and tyranny is the way of lovely ones ; 

From this crowd (of lovely ones), thou art that one who, hope of fidelity, 

boldest. 

Hafiz ! from kings, shelter in service they seek ; 

Work not done, hope of gift what (is it that) thou boldest? 


5. Love-play, like true lovers, is not thy work. 
To us, thou givest trouble. 
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503, (519)- 

I. 0 thou that art ever proud of thyself! 

If love be not thine, excused thou art. 

Around those distraught of love, wander not ; 

For, for the best wisdom, renowned thou art. 

(0 father of lust 1) not in thy head is love’s intoxication ; 

Go (no access to me is thine) ; for, with the wine of the grape, intoxicated 

thou art. 


The yellow (grief-stricken) face, and the grieTstained sigh are 
For lovers, the evidence of affliction. 

5. No beauty hath the garden of paradise, 

Without the pure wine, and the lip of the huri. 

For thee, it is necessary to practise love for that moon, 

Though, like the sun, famous thou art. 

Hafiz ! thy own name and fame, abandon ; 

The cup of wine, seek ; for wine-sick, thou art. 


I. This is addressed to zahids, proud of their own piety. 
7. Without wine, wine-sickness departeth not. 
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504, (521). 

I. 0 thou that, in the tavern-street, thy dwelling hast! 

The Jamshid of thy own time, thou art, if, on the cup, thy hand thou hast. 

O thou that, night and day, with the tress and the face of the Beloved, passest ! 
Be opportunity thine, so that a happy morning and evening— thou mayst have. 

O thou who, in union with the heart’s ease, privacy chosest ! 

As gain, regard this moment when thy great desire thou hast. 

O morning breeze ! at the head of thy path, those consumed with love, are 
expectant, 

Whether, from that (true) Beloved (many a) journey made, a message 

thou hast, 

5. (0 true Beloved!) though, at the time of fidelity, stability (constancy) is not 
thine ; 

Thanks, I offer that, against violence, stability thou hast. 

Thy (dark) mole, fresh of head, is a pleasant grain of pleasure. But, 

On the border of its sward (face), alas what a snare (the tress) thou hast. 

From the laughing lip of the goblet, the soul's perfume, I perceive ; 

0 lOiwajal smell if, for that, a perfume-place thou hast. 

If, from thee, a name a stranger seek, w^hat (a wonder) it will be, 

To-day, in this city, thou art one, who a great name hast. 

Kind became (even) the (cruel) sky, since, abandoning of violence-doing it 
made ; 

O soul 1 thou art one who, in this way (of violence), a great moving hast. 

10. The guardian of thy soul will be many a prayer of dawn ; 

For, like HSfiz, night-rising, a slave— ^ thou hast. 


9. O soul ! from violence, back thou comest not. 
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505, {518). 

I. 0 thou that, on the moon (of thy radiant face), the veil of musky hair 

easiest, 

Kindness, thou didst; on the sun (thy effulgent face, so that from love’s fire, 
lovers should not consume) a shade thou easiest. 

With us, the water (lustre) of colour of thy cheek, what will it do? 

Now, on water, the picture of thy own sorcery, thou castest. 

From the lovely ones of the world, the ball of loveliness thou tookest. Be 
joyful ! 

The (world-viewing) cup of Kay Khusrau, seek ; for Afrasiyab, down 

» thou castest. 

In our desolate heart, the treasure of thy own love, thou placedest 

On this ruined treasure, mercy’s shadow thou castest. 

« 

5 . In a different way, with the (luminous) candle of thy face, love every one 
played ; 

Out from the midst, into trepidation, the moth, (the lover), thou castest. 

Though, through intoxication, ruined I am — my devotion, reject not : 

For, in this employment, me, in the hope of reward, thou castest 

(For the sake of) one glance, thy veil thou up-castest in the place-of-splen- 
dour ; 

And into the veil, through shame, Hur ajid Pari — ^ thou castest. 

The sleep of the wakeful, thou boundest (preventedest) ; then from the picture 
of fancy, 

On the night-prowlers of the troop of sleep, a suspicion, thou castest. 


1. This is addressed : — 

(a) to the true Beloved, 

(b) „ „ murshid. 

2. Thy sorcery resembleth this that on water it casteth a picture. With me, I know not what thv 

cheek will do. 

On thy own cheek, a line (of down) thou broughtest forth,— thou mayst say that on water the 
picture of sorcery, thou castedest. 

7. Hur* See Ode 25, c. 2 ; 366, c. 5. 
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From the desire for the intoxicated narcissus (eye), and for the ruby (lip), wine- 
worshipping, 

Into wine, Hafiz sitting in Idiilvat, thou castest. 

10 . For the sake of capturing the heart, on his neck, the chain of thy tress, 

Like the (mighty) noose of Khusrau, the master of necks, thou castest. 

Nusratu-d-Din Shah Yahiya, — O thou who, the enemy^s land, 

Into water, with the foam of thy (flashing) sword, like fire, thou castest ! 

The Ruler, Dara of pomp,—0 thou, who, the sun^s crown, 

From the height of mightiness, on the dust of the door-post, — - thou castest! 

From the cup, world-viewing, wine drink ; for, on Jamshid’s throne. 

From the face of the desired Beloved, the veil (down) thou castest. 

Shelter from the water (lustre) of thy (flashing) sword, by which lions, 

Thirsty (with wounds), thou madest ; and heroes into water (of shame) 

thou castest 1 


13. The first line may be ; — 

From the world’s cup, wine drink ; on Jamshid’s throne, behold that 

14. This is the first concluding couplet of an Ode in which the word Ha% is omitted. 
In the ninth couplet, the word appeareth. 
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506 , (5I2), 

I. 0 thou, in whose face (are) revealed the splendours of sovereignty; 

And, in whose thought, (are) concealed divine philosophies ! 

In the country of faith, thy reed — it, may God bless ! — 

A hundred fountains of the (limpid) water of life from a small ink -drop 
opened. 

On Ahriinan, shine not the splendours of the ism-i-a\zam, 

Thine, is the country and the seal-ring. What thou wishest, — order. 

Doubt in Sulaiman^s pomp, whoever displayeth, — 

On his wisdom and knowledge, (even) the bird and the fish will (in mockery) 
laugh. 

5. Though, sometimes, on his head, the cap of sovereignty, the hawk putteth,~ 

The usage of sovereignty, the birds of (the mountain of) Kaf (well) know. 

That sword, to which, out of its own bounty, the sky giveth lustre, — 

Alone, without the aid of an army, will sever the world. 

In respect of the friend and of the enemy, pleasantly writeth (in the magic 
figure) thy reed 

“The amulet, life-increasing (for the friend) ; sorcery, life-decreasing (for the 
enemy) 


I. This is addressed to Nusratu-d-Dln Shah Yahiya. See Ode 506, c. ii. 

3. ^Msm-i-a’zam. See Ode i8g, c. 2. 

5. In the mountains of Kaf, only the Simurgh is sovereign. See Ode 4, c. 2. 

7. They write the names of the two persons whose lot is to be determined ; and, beneath those 
names, the numbers of the Abjad. 

After dividing the numbers by nine, victory will be as follows : — 


Both odd. 

The less (in number) conquers. 

Both even. 

The less (in number) conquers. 

Both equal. 

The less (in age) conquers. 

One even, one odd. 

The greater (in number) conquers. 


See Sitraju-r-raml by Maulavi Raushan 'Ali. 

Misdaku-r-raml” by Muhammad ’Attar Mai Lahuri which can be obtained from the Press of Mun< 
shi Nuwul Kishur, C.S.I., Lukhnau, 
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0 thou, whose elements (are) created of the alchemy of honour; 

And O thou, whose fortune (is) safe from the disaster of ruin ! 

If, on quarry and mine, a flash of thy sword fall, 

To the ruby, red of face, it giveth the hue of withered (yellow) grass, 

10. O King! tis a life (-time) since void of wine was roy cup : 

Behold (thereof) from the slave, a claim; and, from the muhtasib, testimony? 

The weakness of the night-sitters, I know, thy heart will pity ; 

If, of the breeze of the morning-time, my state thou ask. 

Saki (Murshid) I' from the fountain of the tavern (of ma’rifat), ^a little water 
bring, 

So that, from the wonder of the monastery (pride of our own devotion), the 
khirkas, we may wash (and, in supplication and in submission to God, 
engage). 

In Adam's household, as long as the way of sovereignty was, 

Like thee, none hath known this science (of sovereignty) as it is. 

Cometh not violence from the (cruel) sky so long as angel of quality thou art ; 
Oppression on me departed from the world, (since) world-shelter thou art. 

15. When, on the sin of pure Adam, lightning flashed, 

Us, the claim to sinlessness how adorneth (befitteth) ? 

O asylum of created beings ! O bestower of gifts ! 

On poor me (whom calamities have visited), mercy show! 

Hafiz! since, sometimes, thy name the King taketh (mentioneth), 

To him, grief on account of fortune display not ; in pardon-seeking, come back. 


8. Nusratu-d-Din Shah Yahiya ! who art described with such qualities ; consider. For Adam, the 
father of mankind, gained freedom from sin. Claim to purity, how may we make ; and from 
sin, desist ? 

i'2. Apparently, these persons are the profligates of the drinking-place. 

15, Adam’s title is ; — 

^4 Adam, pure of God, 

>, „ the father of mankind. 

See c. 8. 

16. This couplet is in Arabic, 
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. 507 , (516). 

I 0 thou, of whose street, (only) a tale is the tale of paradise ; 

And of whose face, (only) a sign is the description of the beauty of the Hur. 

From thy ruby lip, (only) a jest is (the life-giving) breathing of ^Isa ; 

And, from thy sweet mouth, only a sign (is) the water of life* 

(Together are) — every fragment of my heart and a tale of grief ; 

(Together are) — every line of thy qualities, and a verse of mercy, 

Ttr-diffuser of the assembly of souls, when would it (the rose) have been, 

If, to the rose, thy perfume, thou hadst not entrusted? 

5. In desire of the dust of the Friend^s path, I consumed, 

0 morning breeze ! bring to mind that even a little protection thou gavest not. 

If, in the fire, appear the form of thy (lovely) face— 

Saki! come (and give wine); for (even) of hell, no complaint (then) is mine. 

Took the horizons (of the world), the perfume of my roasted (grief-stricken) 
heart ; 

This consuming of my heart, (into the beloved^s heart) may penetrate. 

0 heart ! in absurd knowledge (thou wast) ; and from the hand, life passed ; 

A hundred sources (of capital) thou hadst ; and a sufficiency, thou madest not. 

From this lesson of grief, Hafiz’s desire, what it is,— thou knowest ; 

From thee (0 murshid !) a glance (of kindness) ; and from the Khusrau (God) — 
the bounty (of pardon). 


I. Hur.’’ See Ode 25, c. 2 ; 366, c. 5. 

4 * From Muhammad’s sweat, sprang the red rose. See Ode 34, c. 
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508, (523)- 

I. This khirka that I have in pledge for wine— ^ best ; 

This meaningless book immersed in pure wine. (of ma'rifat) — ~ best. 

My life, how I ruined ! as much as I gazed, 

In the tavern-corner, fallen intoxicated, best. 

Since, from poverty, far is counsel-considering, 

Both my heart full of fire-^best; and my eye full of water,—" best. 

To the people, the state of the zahid, I will not utter, 

For this state, if I utter,-— with the harp and the ribab— t best. 

5. Since, in this way, headless and footless (fickle) are the sky^s motions, — 

In the head, — desire for the Sakl; in the hand,— wine— best. 

From a heart-possessor like thee, the heart up I pluck not. Yes, 

If I endure torment, — at least in the curl of that tress, best. 

Hafiz ! since old thou hast become, forth' from the tavern, come ; 

In youth^s season, profligacy and desire-^ best. 


I . The meaningless book ” may signify 

(a) Hafiz’s verse. 

(b) a book wherein is no mention of truths and of divine knowledge- 
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509, (520). 

I, O thou who, in our slaughter, mercy ^ 

Profit and capital, thou consumest; manliness, 


exercisest not 
thou showest not. 


Deadly poison, the sorrowful ones of calamity (lovers^ sorrowful through sepa- 
ration from thee) drink ; 

The design of (slaying) this tribe (of lovers) is dangerous. Take care that it, 
thou doest not. 


Since, with a corner of thy eye, our grief it is possible to take, 

The part of justice it is not, that our remedy (for freedom from grief) 

thou makest not. 

Since, in hope of thee, our eye is the ocean (through weeping) 

why (is it that) 

On the ocean-shore, in recreation, passing— thou makest not? 

5. The tale of every violence that, of thy gentle nature, they made, 

Is the word of the interested (and is therefore discredited). Those deeds (of 
violence)-^"- — ‘ thou doest not. 

0 Zahid ! if our beloved display splendour to thee (by visiting thee), 

From God, save wine and the beloved, a wish thou makest not. 

* 0 Hafiz ! adoration of his eye-brow (curved) like the prayer-arch,*^“make ; 
For save here, a prayer from sincerity’s source — *’ -" ^ thou makest not. 


5. Because of thy good qualities, good of action, and of thy ways merciful in effect,— the flatterers, 
and the seekers of the path of sweet speech, described to thee the deeds of former beloved ones, 
Associated with design (for the acquisition of reward) is this talk. Whatever he saith, do not ; 
for in error’s path, he striveth. 

In the state of illusory love, Hafiz wrote this Ode j and the illusory beloved, thus counselled. 
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510, (510). 

I. O thou void of news (of love) ! strive that the master of news, 

thou mayst be : 

So long as way-farer thou art not, road-guide how (is it that) 

thou mayst be ? 

In the school of truths (and of ma^rifat), before lovers master (the murshid, per- 
fect and excellent) ; 

Ho ! O son ! strive that, one day (worthy to be) father (old)— 

thou mayst be. 

Far from lovers degree, thee, sleeping and eating put; 

To love, thou attainest at that time when sleepless and foodless 

. thou shalt be. 


When, on thy heart and soul, the light of God^s love falleth. 

By God (I swear) that fairer than the sky^s (resplendent) sun 

thou shalt be. 

5, From the copper of thy existence, like men of the Path (tarikat), thy hand 
wash, 

So that love's alchemy, thou mayst obtain ; and gold 

thou mayst be. 

From head to foot, thine all God's light shall be, 

When footless and headless (the world's chattels and ease abandoned), in the 
Path of Him possessed of majesty, thou shalt be. 

A moment, immersed in God's sea, be ; think not, 

That, to the extent of a single hair, with the water of seven (all the) seas (of 
the world), wet,*-— * thou shalt be. 

If the face of God be the spectacle-place of thy vision 

After this, not a doubt remaineth that the possessor of vision, 

thou shalt be. 


5. The (base) copper of thy existence, abandon ; and of it, without news be. 
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If, below and above (ruined), the foundation of thy existence be, 

Think not in thy heart that, below and above, thou mayst be. 

Hafiz! if in thy head be desire of union (with the true Beloved), 

It is necessary that the dust of the court of Him possessed of vision, 

thou should est be. 
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511. ( 524 ). 

t» To the adversary, utter not the mysteries of love and of intoxication, 

So that, without knowledge (of love), in pain of selTworshipping, he may die. 

Notwithstanding weakness and powerlessness, like the pleasant breeze be; 

In this Path (of love), more pleasant than body-soupdness is sickness (in grief 
of love). 

Veiled in the corner of safety, how- can one be, 

As long as, to me, the mysteries of intoxication thy narcissus (eye) uttereth ? 

(0 Zahid !) the lover (of the true Beloved) be ; if not, one day, the world's work 
endeth ; 

(And), from the workshop of existence (the world), the picture of thy purpose 
•unread (unattained, thou shalt die). 

’ 5 . At the threshold (where humbleness is greatness) of the (true) Beloved, of the 
lofty sky (loftiness of rank) think not : 

(Go’d foroidj that, from the summit of loftiness to the dust of lowliness, thou 
shouldest fall ! 

Although the thorn diminisheth life, pardon for it the rose seeketh, 

By the side of intoxication's delight, easy is the bitterness of wine. 

Sufi! the cup, drink ; Hafiz! the great flagon prepare ; 

O ye short of sleeve, how long (practise ye) long-handedness ? 


I. Odes 51 1 and 512 of this text form Ode 524 of the text of Calcutta, Delhi, Lukhnau, and Kahn- 
pur. 

7. <0]^ signifies; — 

a two-handled, spouted, glass flagon, wherein to refine, wine resteth four days. 

“ Long-handedness.*' See Ode 455, c. 2. 
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512, (524)- 

I. O heart ! a moment^ void of love and of intoxication, be not ; 

At that time, go when, from non-existence to existence, thou escapedest. 

If the khirka-wearer, thou see, engaged in thy own work be ; 

Every kibla that is better than self-worshiping is. 

In the religious order of tarikat (love) immatureness is kufr ; 

Yes, the path of profligacy is expertness and quickness. 

As long as (in thyself) the wisdom of excellence thou seest (and, of that wisdom, 
art proud), thou sittest void of divine knowledge ; 

To thee, one word I say: — “Thyself, behold not, so that (in safety) thou mayst 
escape.’^ 

5. These calamities that have arisen I had (fore-) seen that day, 

When, awhile with us, through perverseness, thou safest not 

0 my Sultan ! for God's sake, (exercise pity) ; us, thy (black) tress hath shattered ; 
Long-handedness like this, how long maketh the black? 

Last night, in the assembly of the magians, to me how well said that idol : 

“If the idol, thou worship hot, with the kafirs, what work (is) thine ?'' 

O soul ! to the power of the deluge, thee, love will consign ; 

(Swiftly) like lightning, thou thoughtest that from this tumult, thou wouldst 
escape. 

From the Path, Hafiz gazed till he beheld thy lovely tress; 

Notwithstanding his loftiness, trodden in lowliness (truly humble), he became. 


I. See Ode 511, c. i. 

6. “Long-handedness.” See Ode 455, c. 2* 
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513, (529)- 

I. This my subtlety, hear that, free from grief, thyself thou mayst make; 

Blood (of grief) thou drinkest, if search for victuals, not placed (intended for 
thee), thou makest,’^ 

In the end, the clay of the goglet-maker (potters) thou wilt become; 

Now, think of the pitcher (of thy heart) that, it, full of wine (of ma’rifat and of 
love),— thou mayst make. 

If, of those men thou be, whose desire is paradise, 

O Pari-born! ease with man, how long^is it that)— thou makest? 

On the (sitting-) place of the great, boastingly it is impossible to lean, 

Unless, the chattels of greatness, all prepared,— thou makest. 

5. The writing of (God^s) bounty, how taketh away thy heart (stuffed with sensual 
claims and ideas of impurity?) 

Unless pure of the stuffed picture, the leaf (of thy heart) ——thou makest? 

0 Khusrau of those sweet of mouth (Hafiz) ! rewards are thine, 

If, to Farhad, heart-fallen^ a glance-— thou makest. 

Hafiz! if back to the Merciful, thy own work thou pass, 

0 great the pleasure that with fortune God-given, — — thou makest. 

O breeze! the service of Khwaja Jallalu-d-Din do. 

Till, full of the lily of the valley and of the noble lily, the world 

thou makest. 


1. What fate hath given, with it be content. 

2. Thy body, in whose preservation thou art engaged, will become dust (in the grave), 

3. Otherwise — 

If of those men thou be that thy desire is paradise. 

Ease with man, how long makest thou (who art) Pari-born ? 

8. Jallalu-d-Din. See Ode 517, c. u 
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514 , (530). 


I. If to the voice of the bulbul and of the turtle-dove, wine thou drink not, 

Thee, how may I cure? The last remedy is the cautery. 

When (in spring-time), her veil the rose up-lifted ; and the bird shouted hu, hu’M 
From the hand, the cup put not. Wherefore makest thou (the reproachful cry) 
‘^hai, hai^7 


When, in thy hand, is the water of life,— thirsty die not; 

Die not; living is every thing from water/* 

Of the colour and perfume of the spring season, lay up treasure ; 

For keep arriving in pursuit the highwaymen, autumn and winter. 

5. Time giveth naught that, back again, it taketh not ; 

From the mean, generosity seek not; for his existence is no thing (worthless). 

The pomp of sovereignty and of command, how hath it stability ? 

Of the throne of Jamshidand of the diadem of Kay,— only a word hath remained. 

Treasure-possessing, by the inheritors is kufr, 

According to the word of the minstrel, and of the Saki; and to the decision of 
the drum and of the pipe. 


1. When naught is of avail, they apply burning. 

This is from the Hadis, 

2. If, from the hand, the cup thou put, then is sorrow. 

^ signifies:— 

(fl) in Persian, hu, the cry of the owl Glaucidium Brodaeri.’’'^ 

(i) „ Arabic, huva, “ he is j ” in a religious sense. “He (God) is.” 
signifies: — > 

(a) in Persian, hai, alas ! ** 

(^>) „ Arabic, hiya, “she is.” 

See Ode 562, c. 9, 

3. The second line of c. 3 is in Arabic; and is often inscribed over fountains. 

7. Those who, without trouble, have obtained wealth by heritage,- their wealth thou hast 
That is— 

The preserving of wealth, the amassing of it, the practising of avarice with it, the expendin of ' 
It on the cup and the minstrel is kufr. 


5 a 
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On the hall of the garden of the Abode (the threshold of the perfect murshid), 
they have written 

‘'Who purchased the world^s favour, to him, woe 

Generosity remained not; my word (of counsel), I close ; wine is where ? 

To the joy of the soul and the spirit of Hatim Tai, (it) — give, 

10. God^s perfume (of liberality), the miser perceiveth not. Hafiz ! come : 

The cup take ; liberality, practise ; on me, the responsibility (that saved thou 
shalt be). 


9. Hatim Tai was an Arabian, chief of the tribe of Tai, celebrated for his liberality, his wisdom, and 
his valour. His tomb is at Anwarz in Arabia^ 

See a translation (out of the Persian! : — 

(a) of Hatim Tai by Duncan Forbes. 

(b) of the Bustan of Sa’di by H. Wilberforce Clai‘ke. 
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515 , ( 531 )- 

I. (If) awhile, in tranquillity of heart, at one moon of face (the illusory beloved) a 
glance (thou shouldest make), 

(^ Tis) better than that the kingly crown thou shouldest have ; and, (in perturba- 
tion and agitation) a whole life of hai and hui ! 

By God (I swear) that mine is envy of my own eye (falling) on thy cheek, 

For pity (full of disaster) is the glance on one of tender-face like this. 

Went my heart ; and, to the stranger (from the other world), I know not what 
chanced; 

For, went life ; and, from no quarter, hath come a particle of news. 

To an end, came my breath ; Thee, fully my glance saw not ; 

Save this (to see Thee), to us remaineth not a desire, nor a wish. 

5. 0 breeze ! dishevel not the tress-tip of that Pari-likeone (the true Beloved), 

As ransom for the thread of one single hair of whom, Hafiz (would give) a 
thousand lives* 


I. Otherwise;— 

Awhile in tranquillity of heart, at one moon of face, a glance (to make), — 
Better than the kingly crown (to have), and a whole life of hai and hui. 

(hai) signifies behold ! 

(hui) „ : — a cry. 

See Ode 514, c, 3. 
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I. As my love (so) the work of Thy beauty took a great perfection ; 

Happy be on this account that, this beauty (of love and of form) hath not 

(even) a little decline. 

In my imagination, it cometh not that in the (vain) imaginings of wisdom, 

In any way, should come more beautiful than this a form. 

That moment when, with Thee, I may be, the space of one (long) year is (only) 

a short day ; 

That moment when, without Thee, I may be the (momentary) twinkling of the 
eye is a long year. 

Life's delight would have been gained, if, with Thee, for us. 

Ever in life (only) one day had been the lot of a great union. 

5, O beloved ! in sleep, the image of thy face how may I behold, 

Because, out of sleep, my eye seeth naught save an image ? 

On my heart, bestow pity. For, from love for the lovely face. 

My powerless body became slender (and^wan) like anew (crescent) moon. 

Hafiz! if thou desire union with the Beloved, make no complaint; 

For thee, on account of separation, is necessary greater than this— • 

a load. 


. <3^ (it became ; it went) signifies ; — 

(a) it would have been. 

(5) it went to the wind. 

Observe that signifies 

“ One day,” and also lot.’^ 

When (in the first line) has meaning (b) Is a. qualifying adjunct to ^ 

In some copies, iu the second line, ^ occurs in place of 
In this case, the explanations are 

(a) i. If union with Thee had been ours, life’s delight would have been gained, notwithstanding 
that ever, one day, in a whole life, union with Thee was not gained, 
ii. Although in a whole life, union with Thee had not been gained, notwithstanding that, in 
expectation, life’s delight would have been gained. 

( 6 ) By reason of want of union with Thee, the delight of life-acquisition went to the wind. 

Add to the first line,— 

If union with Thee had been. 

, In my eye, is no sleep. 
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517 , ( 533 ). 

I. From the cypress-bough, in Pahlavi shout, the bulbul, 

Last night, the lesson of the stages of spirituality (the Masnavi of Jalalu-d-Din 
Rumi) kept saying : — 

Come, for the rose hath displayed the fire of Musa, 

*^So that, from the (fiery) bush, the subtlety of the unity (of God), thou mayst 
hear/^ 

Melody-measuring and jest-uttering, are the birds of the garden, 

So that, to Pahlavi ghazals (and Persian subtleties), wine the Miwaja may 
drink. 

Happy the time — -the (quiet) mat of beggary; and the sleep (thereon) of tran- 
quillity, 

For, not befitting the khusravi crown is this ease. 

5. Naught from the world took Jamshid, save the (world-viewing) cup; 

Ho ! on worldly chattels, bind not thy heart, 

Darvish and beggar, I am ; yet, equal, I make not — 

The ragged felt (darvish) cap to a hundred (splendid) kJiusravr crowns. 

To his son, the years endured (old) villager spake how well, 

Saying O light of my eye ! save that sown, thou reapest naught,*^ 

Man’s house with the glance, thy eye hath darkened ; 

Thine, be no wine-sickness ! For, intoxicated, happy thou goest. 


signifies 

a city, the region of Isfahan, Rai and Dinwar. 
signifies : — . 

One of the seven ancient languages of Persia; a language of the city. See Ode 21 1, c. 6 , 
Maulana Jalalu-d-Din Rumi (&. 1207, df. 1273) founded an order of darvishes, sufis, in Iconium 
(Asiatic Turkey), where he is buried. His works are regarded as the effect of inspiration^ 
onlyfinferior to the Kuran. 

2. The second line refers to the burning olive bush wherein to M us? God revealed himself, saying : 
Ana Allahu '' I am God.*’ 
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This tale of wonder of inverted fortune, hear ; 

Us, the beloved, with the (revivifying) breath of ’Isa, slew,. 

10. To the slaveys verse, wine drink. Thine, be no heart-straitedness ! 

On the head of worldly chattels, (be) dust after thee. 

Perchance, more (than his due), Hafiz’s allowance (of wine) the Saki gave, 
That disarranged became the Maulavi’s turban-tassel. 


II. Hafiz is here represented as a Maulavi. 

The couplet means that the Saki gave Hafiz more than his (due) allowance. 



THE LETTER YA ^ 


847 


518| (534)" 

I. (0 beloved ! ) come ; towards us this hatred exercise not ; 

For the light of ancient society, thou hast. 

My counsel hear ; for this pearl (of counsel) much better (is) 

Than that jewel that, in the treasury, thou hast. 

(0 Saki ! ) to the cry of the poor wine-drinkers come, (Them, give wine) ; — 
For God's sake, — if the wine of last night thou hast. 

But, to the profligates, thy face how mayst thou show, 

Thou who, — the mirror of the sun and of the moon,-— thou hast ? 

5. 0 Shaikh ! sense, keep ; against the profligates speak not ; 

Lest that with God's love hate thou have. 

(0 Zahid ! ) fearest thou not my fiery (burning) sigh ? 

Thou knowest, the woollen kbirka. (easily consumed) — - thou hast. 

Hafiz ! I have not seen (verse) more beautiful than thy verse, 

Which, in thy heart,-— by the great Kuran (I swear),-— thou hast. 


5. 0 Shaikh ! of the profligates, complain not ; their defect, reveal not ; for whatever they do, God 

doeth. 

Then, thou mayst say that hate thou hast with the decree of God, to whom evil thou 
imputest. 

6. From (wool) they make tinder. Upon the woollen khirfea, fire quickly seizeth. 
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519 , (526). 


I. In my eye, the eye-brow of one moon of form, I have made ; 

The fancy of one fresh of down, I have pictured — — a place. 


The hope is that the order of my love-play 

May reach from that bow-eyebrow to the rank of—— a (beautiful) Tucrhra. 


From the hand, went my head ; from expectation, my eye consumed ; — 

In desire of the head and of the eye of— an assembly-adorner. 


In that place where, with a glance, the lovely ones strike the sword, — 
Wonder not, at a head which, hath fallen (severed) at a foot. 


5. (From separation), perturbed is my heart; fire to the Miirka, I will set (and, 
from this, escape) ; 

Come, come ; for, glorious, it will make— a spectacle. 


Since, from His (the true Beloved^s) face the (effulgent) moon in the bed- 
chamber is mine. 

For the twinkling of the star (the illusory beloved) where is (even) 

a little solicitude ? 

My hearths rein I, the darvish, have given to that one (God), 

To whom, for any one^s crown, or throne, is not (even) a little solicitude. 


Separation or union— what mattefeth it? The Friend^s will, seek : 
For, from Him, (aught) beside (union with) Him, vain is a wish. 


4. The second line may be : — 

At a head which at the foot hath fallen (in obeisance), wonder not. 

8. Separation, or union. Both are equal. 

If He appiove of separation, separation, seek j if He approve of union, union, seek. 
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In the day of events (of death) make ye our coffin of the 
For, we go with the mark of 


(lofty) cypress, 

a lofty one. 


. For scattering (on Hafiz), through exceeding desire the fishers bring forth 
pearls, 

If Hafiz’s bark should reach 


a sea. 
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520, (525). 

I. By His (the true Beloved^s) soul I swear that if power of (sacrificing) my life 
— — had been, 

The humble offering of His slave, it would have been. 

If foot-bound to His tress, my heart had not been, 

In this dark dust-heap (this world), rest mine, how- would have been ? 

Would to God by my door, like a flash of light, he had entered, 

(So) that, on my two eyes his order current had been ! 

In face, like the (resplendent) sun of the sky, peerless of climes is He : 

In heart, alas, that (only) a little kind He should have been, 

5. Him, even in sleep, I see not. What room for (speaking of) union? 

When this (union) might not be, (Him), we saw not. Would to God that (the 
beholding of Him in sleep) had been. 

Confessor, in service to His stature, the (tongueless) cypress—* 

would have been, 

If, to it, like the noble (ten-tongued) lily, tongue-— had been. 

Forth from the screen, when would have fallen Hafiz’s wail (of lustrous verse), 
If not fellow-companion of the birds, morning-singing, he had been ? 
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521, (542)- 

I. If, kind (on our state), the heart of that Beloved had been, how well it 

would have been ; 

For, if (kind) like that, He had been, not like this our state would have been. 

If, me, head exalting and dear, time had kept, 

That dust of His threshold, my throne of honour — ^ would have been. 

The dust of His foot, what its price is, manifest would have been 

If perpetual, precious life had been. 

I would have said : — '‘The breeze of the Friend's tress, what is it worth?" 

If, for every hair-tip, mine a thousand lives- had been. 

5. 0 Lord ! the order of our heart-happiness, less how would it have been, 

If, from the evil of time, its the mark of safety had been ? 

If, not the barrier of the water of my eye, the fancy of Thee had been, 

Flowing in every corner, a thousand fountains would have been. 

Would to God ! me, the trace to His street, some one had given, 

So that, of the garden and the rose-garden (illusory delights), independence 
— • would have been. 

Would to God ! forth from the screen, like a tear-drop, He had come. 

So that, on my two eyes, His order current would have been. 

If the Path, love's circle had not closed, 

Not like a point, in the midst, heart-bereft L^afiz would have been. 


8, The second line occurs in Ode 520, c. 3. 
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522, (537)* 

1. Perchance, with desire (of khilvat) by the marge of a pool, thou sittest not, 

If not, every calamity, that thou experiencest, all thou experiencest from self- 
seeingness. 

(I conjure thee) by God, Whose chosen slave, thou art, 

That, to this ancient slave, none thou choose (prefer). 

After this (together are) — we and beggary. For, at the head of love's stage, 

To (wretched) way-farers (lovers) is no remedy save wretchedness. 

Thee, the Khusrau of those moon of face, respect and shame did ; 

Afarin on thee ! for, worthy of a hundred such thou art, 

5. If, in safety, love’s deposit I take, there is no fear ; 

Easy is the state of being void of heart (heart-bereft) if be not the state of being 
void of faith (infidelity). 

If, as to the watcher’s tyranny patience I exercise not, what may I do ? 

To (wretched) lovers, is no remedy save wretchedness. 

From thy sincere slave, a disinterested word, hear, 

O thou that, the cynosure of great ones, truth beholding,, art ! 

A dainty one like thee, — pure of heart, pure of nature, — 

. That is best that, with evil men, thou sit not. 


I. 0 Heart-ravisher, Who, from exceeding- independence, displayest not Thy face in the mirror, per- 
chance, through desire Thou sittest by the bank of a (flashing) stream; and (for the injustice that, 
from the power of Thy beauty, heart-distracting, passeth over lovers) — giveth justice. 

If not, the unjust blood becometh thy skirt-seizer ; and every calamity that ariseth, ariseth from 
thee. 

When from the place of khilvat into splendour Thou comest; and to the seekers. Thy face 
showest, — the lovers all begin “ Oh woe is me and, like the half-slain bird, trepidation, dis- 
play. 

The second line may be : — 

If not, every calamity that thou seest, thou seest, all from thyself. 

3 . The second couplet occurs in c. 6 . 

8 . ,^^ 3 ^ may be written with ; — 

(a) the ya,e nisbat (the ya of affinity), in ‘which case, there is no difficulty. 

(i) the ya,e tankir (the indefinite ya), „ 9 , difficulty. 
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Pity cometh mine that, to the spectacle of the sward, thou movest; 

For, more pleasant than the red rose ; and more fr^Jsh than the wild white rose, 

thou art. 


10. 0 rose (beloved) ! wonderful, — with (all) thy grace thou sittest with the thorn 
(the watcher); 

Apparently, in it, the (good) counsel (of thy welfare), thou seest. 


From the rose-garden, arose a morning breeze in desire of thee ; 

For, like the beautiful, red, beperfumed rose; and, like the wild white rose, 
fragrant thou art. 


From left and right, the bottle-play of my (bloody) tears thou seest: 
If a moment, on this spectacle-place of (my) vision, thou sittest. 


O candle of Chigll ! with this delicacy, and heart-alluringness thou art ; 

Worthy of the banquet-place of Khwaja Jalalu-d-Din, thou art. 


^ signifies in case : — 

(rt) when and the second line is the consequence. 

(Z>) "like;” „ „ „ predicate; and ** a dainty one” is the agent to " sit 

hot.” 

According to (a) 

Since thou art dainty, pure of heart, pure of nature, 

That is best mm* 

9. To the second line add 

No need of the rose garden hast thou. 

10. Otherwise— 

0 rose t wonderful,— through courtesy, thou sittest with the thorn (whence, save injury, naught 
cometh); 

Apparently, in that (courtesy) the good counsel of time, thou seest. 

12. (bottle-playing) signifies:— 

(a) a dance, in which, supporting on the head bottles full of rose-water, they dance ; and 
allow none of the bottles to get out of place. 

(h) sport, pastime. 

(c) On the day of ’ids (a’yad), glass-makers put red water into bottles ; and sell them to boys, 
who therewith sport, 

(if) bloody tears, which, into his own bosom, the lover sheddeth. 

13, MaulanS Jalalu-d-Din-i-Rumi (h* 1207, d 1273). 
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Taketh the patience of the heart of Hafiz, the torrent of these streaming tears, 
O pupil of my eye ! come to my aid. 

14, (the black of the eye) signifies ; — 

the pupil of the eye. 

{a) If be Persian — 

Powerfulness hath reached perfection ; and brought powerlessness of disaster. 

O pupil of my eye ! if thou approach and discover my powerlessness, thou wilt not turn 
thy face, from me. 

{b) If be Arabic— 

O pupil of my eye ! my readiness behold ; and me, discover. For what taketh perfec- 
tion, also taketh declination. 
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523 , (545). 

I. On the day of judgment, thee the sky happily aided ; 

Let us see— thanks, how thou mayst offer;, in thanks^ what thou mayst bring. 

In lovers street, kingly rank they purchase not 

(Here) make confession of service ; and claim of attendance. 

That one who fell ; and whose hand, God seized, 

Say: — “(So that thy hand, God may seize) on thee, be it that the grief of the 
fallen thou mayst suffer.^^ 

Saki ! with the reward for tidings of joy enter by my door, 

So that, one moment, forth from my heart, grief thou mayst take. 

5, In the highway of rank and of lordship is many a danger, 

That (is) best that by this acclivity, light of burden, thou pass. 

(Together are) — the Sultan and the thought of the army, and the passion for 
treasure, and (the pomp of the) crown : 

(Together are) — the darvish, and tranquillity of heart, and the corner of 
kalandardom. 

To the limit of thought and spirit is the success of desire ; 

From the king, — the liberal gift ; from the grace of God, — aid. 

One sufi-istic word, I will utter ; permission is there ? 

“ 0 light of the eye ! peace (is) better than war and dominion/’ 

Hafiz ! from thy face, the dust of poverty and ot contentment wash not ; 

For, better (is) this dust than the work of alchemy. 


3, Unless one falleth, one cannot be raised. 
Fall ; and, thee, God will raise. 

6. Kalandar. See Ode 58, 
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524 , ( 547 )- 


I. Two friends (holy travellers) good of understanding, and of old wine 

a quantity, two “ mans,’* 

A little leisure, and a book, and—- a sward-corner. 


For this, and the next, world I give not this state ; 

Though, (of carpers) momently, fall upon me a crowd. 


I. 8ob (wine) signifies: — 

Love which is the deposit (without charge) in the nature of holy travellers from the great Lord 
God, whereof their deeds give proof. 

^0 (two mans) signifies : — 
one man (i gallon) for each of the two friends. 

(man) signifies : — 

{a) forty sirs ( jL’T ) 

{b) „ travellers. 


The value of the man 

is : — 


Ib 

man-i-Tanris = 

6'34 

„ Tabriz = 

6*50 (Tahran), 

„ Bushahr = 

7‘8o 

„ Shiraz = 

12*68 

„ Shah = 

13*00 (Isfahan, Yazd). 

„ Hind = 

82*13 

(leisure) signifies : — 


(a) being free from the world’s vicissitudes. 

(b) being void of attachment to property, to offspring, to relations, and to family. 

Calamities breed calamities, whereof each one is a barrier to the Path. 

(book) signifies 

the book of God, wherein are written accounts of those gone before. 

(the sward) signifies 
the world. 

. Since I know the decree “ First the Friend, then the Path,”— I desire a wise friend, so that 

we may be two wise friends together ; and may, through the recollection of that ancient love 
(which is a deposit in the holy traveller’s nature), scatter a great fire in our own nature ; 
may, with delight and desire, pass life ; may turn aside our perturbed heart from attachment 
to property or to person ; and may with the book, which is the guide to the comprehending of 
the ancients and the moderns ^ corner together. 

Thus, may the doors of manifestations be opened ; and the splendours of viewing face to face be 
gleaming. 
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Every one who, for the world's treasure, gave the treasure of contentment, 
Sold, the (precious) Yusuf of Egypt for a very paltry sum. 

Come ; for not less becometh the amplitude of this workshop (the world), 

By the austerity of one like thee ; or, by the profligacy of 

one like me. 


5, On the day of events (of death), with (cheering) v;ine, ^tis necessary to tell one’s 
grief; 

For, on none, is reliance at a time like this. 


Happy of heart, in a corner sit ; and behold 
That none keepeth in mind so strange 


a calamity. 


In the hand of the mean (the watcher), I keep seeing my idol (the beloved) * 
Thus, the (vengeful) sky recognised the right of service of— - 

one like me. 

In the mirror of the Picture-establisher (God), the hidden form, behold : 

If, for thee out of the country of contentment, desire maketh 

a native land. 


0 heart ! strive thou for patience. For God delivereth not 
A seal-ring so precious (as patience) to the hand of an evil one. 


10. From the fierce wind of vicissitude, one cannot see, 

That, in this sward, hath been (even) a red rose, or— » a wild white rose. 


From this simum (blast of lust) that, by the garden-borders, passed, 

Wonder ! that (from the heart of love's lust) the colour of a rose remaineth, or 
the perfume ofi 


a jessamine. 


3* The paltriest price.’* See the j^uran, xii. 20. 

4 - “ The world’s workshop.” See John, v. 1 7. 

"'My Father worketh hitherto; and I work.” 

6. This Ode was written when the Turkamans had taken Shiran. 

10. The wild white rose ” signifies 
,the fair ore of Shiraz. 
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I have heard that, for dogs, thou appointest a collar ; 
On Hafiz’s neck, why placest thou not 


a rope ? 


Hafiz I in this calamity, ruined became time’s temper ; 

Where is the thought of a physician ; or the judgment of a Barhaman? 


12. The Hadis saith : — 

The world is carrion ; they that seek it are dogs. 

13. Barhaman signifies : — 

(a) a^^brahmin.” 

(h) an ardent lover. 

(c) a very learned man. 

See Ode 556, c. 5. 
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525, (546). 

I. Not, in all the cloisters of the magians, is like me 

a distraught one 

(In) one place, the khirka (my existence is) the pledge for wine ; the book (the 
heart in) another place. 

The heart, which is a royal mirror, hath (by worldly affairs and by the dross of 
sin) a great dust, (the prohibitor of divine bounty) ; 

From God, I seek the society of one, luminous of opinion. 

From my eye to the skirt, I have established streams (of tears), so that, per- 
chance, 

In my bosom, they may place one, straight of stature. 

The bark (-shaped) cup, bring ; for, without the Beloved^s face, 

From the heart's grief, every corner of the eye hath become 

a great ocean (of tears). 

5. By the hand of an idol, wine-selling, repentance I have made ; 

That again, wine I drink not without the face of 

a banquet-adorner. 

The mystery of this subtlety, perchance, the candle will bring to its tongue ; 

If not, for speech, the moth hath not (even) 

a little solicitude. 

To me, mistress-worshipping, speak not of aught beside ; 

For, beyond her and the cup of wine, for none is mine, (even) 

a little solicitude*. 


1. jid signifies : — 

This world, the place of discovering the absolute existence. 

(naantle) signifies 

The existence of the holy traveller, the end of whose travelling of the stages of tariliat is the 
beginning of entrance into love’s naansion. 

Jiid (book) signifies 

the traveller’s heart, darkened with thought and deliberation. 

2. The ‘^one luminous of opinion ’’ signifies : — 

the murshid. 
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If of the way of its (beauteous) eye, the narcissus boasted, — grieve not (for, 
vision, it hath not) ; 

The man of vision goeth not in pursuit of a non-see-en 

How pleasantly to me came this tale when in the morning time, said, 

At the door of the wine-house, with drum and reed,— a Christian 

10. ^Hf the being a musulman be of this sort that Hafiz is,— 

Alas, if, after to-day, be— a to-morrow.” 


10. In the second line, is denial of the resurrection. Therefore, Hafiz put the words in the mouth 
of a tarsa (c. 9), which signifies a Christian, an infidel, a fire-worshipper. 

In Sir Gore Onsley’s notices of Persian poets, 184.6 (p. 32) this couplet is quoted. See Ode 
556, c. 7. 
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526, ( 548 ). 

1. Last night, in sleep, I saw that forth, a great moon— had come, 

From the reflection of the face whereof, to. an end, the night of separation — 

had come. 

The explanation is what? The much journeyed Friend (the true Beloved) 
arriveth ; 

O would that by my door, He, splendour-giving and adorned,- had come ! 

My Saki, auspicious of omen 1 — whose mention be for good 

Ever, by my door, with the goblet and the cup, he used to come. 

Happy, had it been if, in sleep, his native land he had seen ; 

So that the guide to us, the recollection of its association — - 

would have come. 

5 . That one who, thee, road-guide to stone-heartedness, made, 

O would that against a stone (so that he might fall), his foot— had come. 

If, with force and gold, to our hand, the bounty of eternity without beginning 
(union with the true Beloved) had come, 

The water (of life) of lOiizr, Sikandar^s portion would have come. 

My soul, I would have scattered for Him, that Heart-cherisher, if, ^ 

Like the pure soul, splendour-displaying, into my bosom, He— had come. 

(0 true Beloved 1 wherefore fleest Thou?) Be memory of that time, when, from 
roof and door, to me, 

The message of the Beloved and the letter of the Heart-ravisher, — 

used to come. 

2. Couplets I and 2 form a kita’band. 

3. See Ode 249. " 

6. Not by man’s choice or power, is union with the true Beloved. Whatever in eternity without 

beginning is decreed, the portion becometh. 

“ Honour, Thou givest to whom Thou wishestj whom Thou wishest, Thou degradest.” 

Kuran, P. Discourse, Section viii Opinions of the A’shariyyin,” clause i. 

7. Beyond limit, is my desire of union. 
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Such power of tyranny, Thy watcher where would have obtained, 

If, one night, to the Ruler’s door, an oppressed one * had come ? 

10. Love’s desire, how know the immature ones of the Path? 

One of ocean-heart (generous) seek ; and a bold one (who is) a chief. 

If, in Hafiz’s way, another had written, 

Agreeably to the nature of the king, skill-cherishing, it—— would have come. 
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527, (550)* 

1. ■'Tis a time when expectant, us thou keepest ; 

Not in the way of others, thy slaves, — - thou keepest. 

Not opened towards me became the corner of the eye of thy satisfaction ; 

Like this, the honour of those possessed of vision thou keepest, 

(0 true Beloved !) from the stain of grief (of separation) from Thee, escaped 
neither the rose nor the bulbul in the garden ; 

All clamouring, garment-rending, Thou keepest. 

» 

Best that Thou cover up that arm when, for the sake of colouring, 

In the heart’s blood of those full of skill, Thy hand Thou keepest. 

5. O heart ! the father of experience of the end, thou art. Wherefore (is it that). 
Desire for the love and the fidelity of these youths thou keepest ? 

Departed heart and faith ; but truly I cannot speak. 

For in respect of them (heart and faith), me, consumed of heart,—— 

Thou keepest. 

Though, profligacy and depravity are our sin, yet, 

A lover spake, saying.—" On them (profligacy and depravity), the slave 

Thou keepest.” 

0 thou that, in the coloured tattered garment (of the Sufi), seekest the delight 
of the presence (of God)!— (it, how mayst thou obtain?) 

Wonderful ! by those void of knowledge, hope of satiation thou keepest. 

10. O eye and lamp ! since the narcissus of the garden of vision thou art 
With me, heart shattered, the head heavy w'herefore (is it that) ’ 

thou keepest ? 

Since, to the rose and to the bulbul, the breeze breathed the page of Thy beauty 
(and therewith made them acquainted), ^ 

Distraught of state and expectant, all Xhou keepest. 


5. 0 heart, much experience, thou hast. 
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From the mine of the other world, is the jewel of the (world-viewing) cup of 
Jamshid (the Arif acquainted with m'arifat); 

From the clay of the pitcher-makers (dry zahids), desire (for this jewel vainly) 

Thou keepest. 


Hafiz ! in reproach, abandon not the day of safety ; 
From the passing world, what expectation (is it that) 


thou keepest? 
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528, (549)* 

One morning to the garden I went a rose to pluck, 

Suddenly, came to my ear the clamour of a bulbul. 

Like me, wretched, in love for a rose, entangled he was ; 

And into the sward, by his plaint, cast— a clamour. 

Momently, in that garden-sward, I sauntered ; 

On that rose and bulbul, I kept— a-musing. 

The rose became the lover of the thorn ; and the bulbul, the associate of love 
(and its pain) ; 

Not a change to this (the rose) ; nor to that (the bulbul), 

a change. 

When, in my heart, the bulbuFs voice impression made, 

I so became that mine remained not— a particle of patience. 

Of this garden, many a rose keepeth blossoming. But, 

From it, without the calamity of the thorn, none plucked— 

a rose. 


Hafiz! of this centre-place of existence, have no hope; 

A thousand defects, it hath ; it hath not— a single excellence. 
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529, ( 553 ). 

I. With this beauteous writing that on the rose of thy cheek 

thou drawest, 

On the page (leaf) of the rose, and of the rose-bed, the line (of effacement) 
— • thou drawest. 

My tear, sitting in the fold of the hidden house, 

From within the seven screens to the market (of renown) Thou drawest. 

By the perfume of thy tress, the sluggish mover like the (soft) morning bree 2 e, 
Momently, in bond and chain into (swift) action, Thou'drawest! 

Momently, in recollection of that lip, wine of hue ; and of that intoxicated eye, 
Me, from ^ilvat to the vintner^s house,-— Thou drawest! 

5 . (0 true Beloved !) Thou saidest : — ‘^Thy head bound to our saddle-strap is fit 
^Tis easy (here is my head), if the trouble of this load, Thou endurest. 

With (against) Thy eye and eye-brow, what deliberation of heart may I make ? 
Alas this bow that, against me miserable, Thou drawest 

Come back ! so that, with Thy cheek, far I may put the evil-eye, 

0 fresh rose, that, from this thorn (Hafiz, possessed of imperious lust), Thy 
skirt Thou drawest. 

Hafiz ! from the favour of time, what more seekest thou ? 

Wine thou fastest j and (through the hand) the heart-possessor^s tress — 

thou drawest. 


1. Thy beauty effacelh the beauty of the rose, 

2. The seven screens.’" ^See Ode 364, c. 5. 
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530, (553). 

I, To me, from the heart-ravisher who will convey the kindness (of a letter) of 

a pen ? 

The foot-man of the wind is where,— if he still doeth a kindness? 

No complaint (only mention), I make. But, the cloud of mercy of the Friend, 
To the field of liver-thirsty ones, gave not (even) a little dew. 

In love’s path, I considered that the deliberation of wisdom 

Is like a little night-dew, that, on the sea, draweth— a mark (wrinkle). 

Come ; for, though my Idiirka is the endowment of the wine-house. 

Of the property of endowment, thou seest not;to my name (even), 

a diram. 

5. For one reed of his candy, why purchase they not that one (Hafiz) 

Who, a hundred sugar-scatterings, made from the reed of 

a single pen ? 

From hypocrisy, my heart took (flight) ; and the drum (was) beneath the blanket ; 
Come, so that at the wine-house door, I may up-lift 

a great standard. 

Love’s pain knoweth not the road-sitting physician (the dry zahid; the sufi, 
void of wisdom) : 

0 one dead of heart ! go ; to hand get— a Masih-breath. 

0 heart (Saki) ! head-pain giveth the tale of how and why ; 

The cup (of pure wine) take ; and, from (the care of) thy own life, rest 

a moment. 

Come (and drink wine). For the time-recogniser selleth two worlds (this and 
the next). 

For one cup of pure wine ; and for the society of— a lovely idol. 


6. cUb (the drum, beneath the blanket) signifies : — 
remaining concealed from some one, 

7. One of Masih-breath ’’ signifies ; — 

the murshid. 
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10. Not love’s way is ever pleasure and ease ; 

If, our companion, thou be, drink the poison of 

O king ! in IHfiz’s hand is naught worthy of thy value 
Save the supplication of a night; and the prayer of 


a great grief. 


a morning. 


II, See Ode 544, c. 3, 15. 
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531 , ( 5 S: 3 ). 

!. From th«> sfrot't of th<‘ friona (tho p.-rfccl murshid), cam<‘ the frai'rrant Freeze of 
tht‘ n;iu»ni/ {i^nitiaiu’t^ in tlu' Path Und) ; 

From thih hrerzn, if tlum (itadrt' ai«!^ the lamp of tho lunari, — — 

Ihott luayoHi kin(il(% 

If, lik<^ the rod ro.so, a partirlr. ol (rod jpdtl) thou hast, for (iod's sakt*, expand it 
in plcastiro ; 

Ktir caus-ol Kartm’s orrors, fhr passion for— ^pdd-^pathorinjp 

A winr likft the pare ‘uud, I have ; yet its th-trartitua thr SiUd nmkoth : 

O (foti ! let not 11! fortune ho the saip‘'s portion — (rvtui one day) ! 

Sisdvinjt the" path of (tht^ Irur^ Ihdinaars) drsu'o is wliat. ? ^ l is the ahantfoniiu; 

oi utir own tlesire ; 

rtir* orovvn of xiK*r*rtdjL»nf y is that whirh from tlu.-; abandoning, p 

thott ;;t ittd^e^J, 

5* The lannmt of the turtle-dove by the' marf.p' <4 the stream, I kn^nv not ^^h^'rf*- 
lorr^ it is : 

Vvti lumvv^ iikf* n\i\ a jpief it hath*- — uipjit and d ay. 

Separates! tun anu' thy sweet triend (the murshid), O eandle ! now, sit aftme 
Koi this th«* sky’ . d^a jee is whether thon l»e tsnrtenl ; or whfd!un'~-- 

tfion t,s msunua 


i, t*he Jiueriun ilir fe'st <<5 tlu* mondi F«rw.tr,Un( Mardp, wtien ihr smus lu Adr% and i% a irsth^d 
(Unimued la Inloa' Jonu tiare l<* ssN ila\F, 

it i'i ‘i-iid tine ifU tins da^' > 

fn} jamstnd illak «|) rnt*"ir,l fh*' pa!;n r ni ptrs^pHns fTakhomaneJinb nr ba.diljari 
whuh he hnd imill j atul tisit Iw Mt*hrrd titr ht h«' a% a 
pf) fin* i wats'Sa attd ordrosl tiie phinrtN t.» tina-r ilirit 

Ott tin*4, dav, the lutaf atttsnird \*\ ins u* 4 srs and ta' tin* arnu' tnardseth nut uf hiii capita! j 
rrvjeii^rtit the aitu)' i receivetli trd>utc and ptf-naUs ; and ^iveth dre^tson of ijououf ti> the 
elnrf indilrs. 

Tiie natenu htunvtt an j--. 

namruid-jamshui ; hthj.‘l*ahar 

hd*eHuinltM 1 , , nau riu 

„ H kadon j Jamshsd, 

Tile day nt the nfw \far {ohservisl by Parsi% Arnienjanil i*i the dav on witiUi the sun 

entereth Arici (tiie lirtst mansmnn Tite Jew** *ib*»ervr die festival tm\ day?# later* 
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Within the screen, speech I utter; forth from thyself, like the rose-bud (from 
the bud) come ; 

For, not more than a space of five days, is the order of the chief of — a nau-ruz. 

Excluded from the means of Joy, in wonder of knowledge, one cannot be ; 

Saki I come; to the fool arriveth the largest—— victual-portion. 

O heart ! go ; wine drink ; and profligacy and the abandoning of hypocrisy 
practise : 

For a Path better than this, I wonder whether—* thou mayst learn. 

lo. To the garden, go that, from the bulbul, love’s mysteries thou mayst take to 
mind ; 

To the assembly, come; so that from Hafiz, ghazal-singing, 

thou mayst learn. 


The Burhan-i-katih the Farhang-i-Jahangiri, the Anjuman Ara, and others, are of opinion that 
the new year began on Urmuzd-ruz, the first day of Farwardin (March). 

From the first to the sixth day was called— nau-ruz-i-kuchak ; from the seventh to the twelfth,— 
nau-ruz-i-buzurg. 

When the sun entereth the vernal equinox is the nau-ruz. 

8. “ The fool.^^ See Ode 549^ c. 4. 
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532 , ( 55 »)- 

I. (O Sikil) of flt.a (pnnO wine of lovo (for (iod) wh«rt;l)y matured becomt-Lh 

vxvry inuuaiurr 

Althou|^h it is tlu* month of Rnma/an (st> that I may oscapt'fnon this immattiro- 
noss ami to omitironess, attain) — a groat ctip, 

Ihjsstui <lays, sinro Ihr haiol of m<r^ misrrahlo olasjun! noi^ 

lln* log of om^ hoK*trt*r of htninrv ; tin* ann of~— ono silver of limln 

O hrart ! tluuigh iliin fast (of Rama/an) ho the <lfMr 

Rtntard its soficty a gift ; its guing-~* a favotm. 

Now (in the Kama/an), to the rioistof^tloor Iho^th not the wisr hird, 

For, at every assembly oi <‘5(horlatiat^ is a snare* 

5 * No vionplaint, ilo I make of the jeihirfs^ il! of nature* *rhe way is this: 

That^ when a (bright) mornitjg dawntoh^ in its pursuit falleth —— 

a ulaik) evtuong* 


t, f>f.o^aut hi»' l aw ini*'!* from the ^»rapo»lhr\ \uii it into jars whiab awhile they hur)» 

When the IfSmmttitig juse natbr?'*' foam* *be\ yt^HMdrf if mat are* 

C)u the mne in fhr jarsi thev n|n’;nkle wi!!o\v-ash*'s ; and wait for th«ulr»"4S to srttlr and l'»r the 
June ttim to limits 

They rail 3 * 

{a| i,f‘* ** the purr (raw t inr : ** this, they sRI to thr ririn 

0) '*ravak*‘* the lii|iior prodtrasl by diaillafmn of the tlosp#. thh ha^ imiUair the 
sttvngfb* nor the fhiveur, of 
#U fike moiuh Hamae-'oi) sirrnifirs 3-* 

austerity and |aHiyi w'hrrrf») purihing ami the \Hi%Tr ut seeing clearly are gaimsL Hee 
Otie 113, r. u 

That ijesurmleth the p.aUte of tir immature tmvi (irxth him from immsiturenm«i and 

h) its own matnrrnm, makah him mature* 

TWugh it Is the time of 3*«sietities ; ami hn-e''s burden# I am m>i lit to tiear# bring ^ vupi that 
mny ««ahe m^Uorr mm immaiurene^s s am! may ilm hiiternvini of the palate# 

This is from nMa^^ding ilesire* am! exvmhng hittnrnw of palate, 

jj* The enemy in purtiuit of thu r#lhW, is hin own ilhmiture# Dmibtles% he will rtweiw ibu requiul 
of his ill workf Of the «Ahiil» inirnt on my injury, I romplain not# 

The (brighli morning I ami he k the (diirk| evening# 
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When, to the spectacle of the sward, my Friend moveth, 

O footman of the breeze ! from m'e to him, convey— — a message*. 

A companion, who night and day drinketh pure wine, — where? 

Is it that he maketh recollection of a dreg-drinker? 

O Hafiz! if the justice of the heart, thee the Asaf of the age give not, 

With difficulty, thou bringest to hand thy desire through a great selfishness. 


7. “ The dreg-drinker*' is HSfiz. 
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533. (557). 

t. In the mornin}^ time, a way-farcr, on the eoniincK of— —a land, 

Kept saying this enigma to a companion 

“O Sufi! pure, becom<’{lj wine at that time, 

“When, in holilo, it hringelh forth {acromplisheth}-— a forty days’ space." 

If the rmg«‘r of a Sulaiman he not (to wear it), 

What speu'ial e.xeelleuee givcth the engraving of— a seal stone ? 

A himtJrcd tinuts, vrxtHl is God with that l^liirljca, 

a hundred idids (of hypocrisy) am in— a sleeve, 

5 Dark hccamf^ l!ir inward parts. It may be that, from thu hidden, 

A lamp, may u{ditl '- a Jsl^itvat-sittor, 

Thouj^h (tmly) a name, without trace (of reality), Is grneroHity, 

(Vet), thy nerd prosrnt to — ^ a noble one? 

C) Lor«l of the h.irvrst ! recompense shall be thine, 

If, a little pity, thou slu>w to*----* a (poor) corn-gleaner 

In none, I see pleasure ami rase ; 

Neither, the rcmciiy tor a heart ; nor, tim pain of (working (or)~^ 

a faitln 


Neither hope trf loftiness to the (lofty) spirit; 

Nor love% picture on the tablet a{~** a f<m'^4ieadl^ 


Witlitmt labour, ma’rilat and di\ine my^terie^ cannot be aer|uired* 
lUidvat. See Ode OI 4 

j^^h^rkat t> i-iK 

6, (a noble one) vignifks daintily reared In tincuryt 
" Perchance, he may pity then* 
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10. Neither for Hafiz, present — reading (the Kuran) and jshilvat : 

Nor for the sage, — — knowU^flgr of rr'rfalnf^ , 

The wine-house-door (the threshold of the perfect mnrshid), show’ ; >0 llniit I 
inquire, 

My own end from— a fore-.seo^er. 

Although the way of lovely ones is cruel (haughty) of nature, 

What will it be if thou be content with a ^sad (Innublr^) one f 


11. The fore-see-er ” signifies 
the murshid. 

12. This is the second Ode in which the name of HS% is omitted in the la.nt counU.t* 
See Ode 505, c. 14. 



THE LETTER yA 


375 


534 , is^n). 

K Since my Stilnintli went to 'IriiL 

Through love tor her, I meet with wluii I meet with,— (the pain of i^eparation), 
IIo! O ramv^l-<{riv«T of the frioml's Httor ! 

'Towiinis yotir riTn\s (<^f the c.um^k of the karvan), great hath heeomo my 
longing* 

Frrnn not seritig the hrioved, hhiod f>'M%unc* my heart, 

Nu\% evi! hfdall the dayj^ ul separation! 

Into tilt* Zimla stream (of fsfahan), east thy wisdom ; wine^ drink, 

'r<^ thr shout of youths oi ’Irak* 

5* CHuinstre!^ sweet singer, sweet speaker! prepare 
An 'hak n(*te in I'ersian v«*rsc* 


lUrk to my ret oHeetton, youthfulness l>ring~ 
llie 'annul ot Un* harp and the hauthwmving nl lh<* 

The rrmaJning wim\ give, so that, inttfxirated and happy of hearty 
My remaining Iift% I may seatter (as a saeriiice) on friends, 

Sfilfi ! eome ; me, the heavy rit ! give ; 

<iod give* thee* to drink from a full rup* 

A moment, with well-wishers, he cnnmnhmt ; 

Affairs of eaiit:ord, plunder mckmu 

to. The spring of life as passt d in the sward of thy care : 

0 time of union ! God protect theci 


I- 


% 


In Arahic# are 

taaipktiH g iO| in th and and die iie»*ond linc» om^kU % 3 * 8 * 
Sulaiwa vignilhss Salm$t 

** Kith”* Sm Ode 557, Ct s* 
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Opportunities of union passed without our being aware ; 

Behold! now, in the essence of separation, I am, 

0 daughter of the vine ! the pleasant bride, thou art ; 

But, sometimes, worthy of divorce, thou art. 

The lonely (un-married) Masiha, it suiteth 
That, fellowship with the sun, he should make. 

Me, from union with chaste damsels, old age forbidcth. 

Save the kissing of the cheek, and the embracing (of the pmml 

15. My (scanty) tears after (separation from) yon, regard not mean; 
For, from (small) streams, many a (great) sea is collected* 

Not our lot, is the union of friends ; 

Hafiz! ghazals of Trak, utter. 
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535 , (S 5 O). 

I In the morning, to the breeze, f uttered the Inic of my longing; 

The addrchs (of reply) c:;une saying;—" A relief he, on tin; favours 

of I^onlship/^ 

Not that tongue is the re.-d's that love’s (great) mystery it may unfold, 

Beyond the limit of narration, is the explanation of longing, 

ToLailii’s tre.ss, hind thy heart; with (distraught) Majnun’s reason, do thy 
work (of lf>ve) ; 

For, for lovers, injury hath the words— (d wisdom, 

Ho! 0 Ytlsuf of Kgypt (the ht'lov»;d), whom .sovereignty (of Kgvpt) kept 

engaged ! 

Ask the father (Yhkflh), — where went at last— (ilia! love ? 

5, In the soreery of the tempting glance, (is) a rumedy-givor, and a pain-exciter, 
In the coil of the musk-tliflusing tress, (is) a heart-eascr and—— 

a heart -enslaver. 

In the nature ctf the heautiful, oh! world, compassion i.s none; 

From its love, what seekest thou? In it, what desire attachest thou? 

In thin market (of the world), if a pmlit there he. *fis with the h.ippy darvish: 

O God ! me, happy make with tlarvishness, and— with happine.s», 

(O darvhh !) the key of the treasure <»f purpose is (he prayer of the morning, 
and the sigh of the evening ; 

By this path ami way, go; so that, with the Heart-possessor (God), 

thou mayst join. 

3. When Kids twaiue dhttr.uighi tho.ugh love for halhf, he vi.w ealW 

tiiamtsithf with . ^^^**'* *** tUvw. 

f, dlirvi^hi niftmliw { -- 

ihu yf trriiifj a * * * 
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A Huma like thee, lofty of rank, and greed for the (rotten) bone how hmg? 
Alas that shadow of fortune, that, on the mean, thou easiest, 

10. Hafiz! to the lovely ones, give not fhy heart Behold those of un- 

faithfulness, 

That, to the men of |Chwarazm, did the saucy ones—— of Samarkand ! 

To the verse of Hafiz of Shiraz, dance and whirl 

Those dark'Of eye of Kashmir, and the saucy ones of vSainarkaud. 


9. Juki L> (the mean) signifies 
(a) the watcher. 

(^) love of the world, 

Ui (the Huma) signifies : — 
(a) ’l^he beloved, 

{b) the rank of man. 

See Ode 50. 



879 


THE LETTER YA 




536 , ( 554 )- 

i 0 Siki! ’tis the shade of the c'lmtd. and spring, anrl the stream-t)ank ; 

I say not, do what. Of the men nf Ijoarl (Sufis), thou art, Do thou thyself — ~ 

say. 

I‘>{un this pitiure (of otit%vard Sufis), comcth not the perfume nf one eolotircd- 
ness ((a>nstancy). Aris<% 

With pure wine, the (<!e.eeit-) .stained aucl tattcTed ganmuit nf ttu^ 

wash. 

Mean of nature* is tlu^ wr»rh! : on its p^emTosit y, rely n<d ; 

0 w<u'hi-<‘xperitnu*ed one! frtun the mean, staldlity of foot do not thou*— 

stu-k. 

1 *hv ear open. For, this lament, the huUud saith: — 

K!p\aja! delit'jeiu'y commit not; the rose of tin,* grace (of (iud) — 

smell/* 

‘khee, uvi) t'ttuinels I ntake, Hear; am! a Imndred treasures !>ear away ; 
r*y tin* d(a>r td pleasure, enter ; in the path oi defect, do not— strive/' 

tile true llrhned's face* thou seokesl ? Fit, the mirror (of the heart) make; 

H not* ever hheenunetli not the (red) rose and the wild (white) rose from (haril) 
iron atni Irom*—* (base.) brass. 

Itefore that, dust in the wine-house thou heef>nu‘st 

In tlic pavilinii of the winediottse, a space uf me or two days(,— ~ strive. 

For thanks for that, that again to spring tluni hast reui'hed, 

The fiH% of goodinecf, plant ; the rose of tlm graee (of tiod)**~** «*melL 

t 

Tlinu s.iJdt'sit From o«r rometh the of hypocrisy 

Atufin l»e on the breath for well thou broiightest—— • a great perfume. 


'i Ilf nf i.uiui liiitf may I*** !— 

I fiay i».i tlw wliat. it » man of Iwart th«w l»*', 4« flmu tliysnlf «iy. 
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537, (559)- 

I. The salutation of God — as long as nights recur (till the judgment day) ; 

And as long as the lutes of two^ or three, strings respond (to each other ; or to 
the singer) — - 

On the valley of Arak, and on him who is therein ; 

(On) my dwelling on the bend of the hill above the sands ! 

The prayer-utterer for travellers of the world, I am ; 

Constantly and perpetually, I pray. 

0 God ! in every stage whereto he turneth his face 
Him, in Thy eternal protection, keep. 

5 . 0 heart! bewail not. For, in the chain of His tress, 

The distraught state is all collectedness (tranquillity). 

Of ardent love, I die. 0 if information were mine ! 

0 when will the bringer of happy news speak of union ? 


1. In Arabic, are — 

couplets I, 2, 6, and 7 ; and the last lines of couplets 3 and 13. 

As long as nights are established ; as long as the suras and the precepts of tlte I 5 .urin m thr 
support to the lips of Muslims 5 as long as the Kuran is the support of the world who;4r ijoai 
is eternity. 

If (meaning to choose) be read for — 

The salutation of God as long as nights recur ; as long as I choose the fjiuran and prerrpt*.. 

Since Hafiz was a rememberer (Hafiz) of the Kuran for whom is ever the re;tding (with u VH*w 
to a remembering) of the Kuran, he said 
As long as I read the Kuran, salutation ’i' ♦ # 

2. Arak. See Ode 499, c. 5. 

If be taken as a proper noun, the second line will be 
On my dwelling on the sands of the LIwS. 

Couplets I and 2 form a kita’band. 

5. Since by the exigency of the revolution of the sphere, traitor, crab of gait, the pertiiftn^ 

the source of tranquillity,— love for Thee is doubtless my easei the mmhn d Thw, 
grief-consoler. 

6. Would to God news Were mine when the messenger would give news of union I Thttugh »ht< ad- 

dress of the angel of death is certain— for, daily, he cricth out ■, yet, through the defca o! 
humanity, he is not heard. N ay, the thought of death entereth not the mind. 
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For, at all times, love for Thee is my rest ; 

In every state, remembrance of Thee is my consoler. 

Till the judgment-day, the black point of my heart — 

Be it not void of consuming and of distraughtness for Thee ! 

Union with a King lik(! Thee, how may gain, 

!, bad of name, proiligati;, careless? 

10. I'rom Thy down, a hundred otln^r beauties increase : 

Ih; Thy life a hundred illustrious years ! 

AfarSn In' on that Painter of power, 

Who, around the (full) nKK>n,<lraweth the line a crescent (a new n>aon) ' 

That thou l>c is necessary. *If not, easy is 
The loss of capital, of rank, and of wealth, 

God know('th HSfiz’s* intention ; 

(iod's knowlciige (of my wants) is sufficient fj»r me (witiiout my asking). 


Kver the auget of de.nl» pur-nieth in.an, crying depart ! dejiaft ! 

esi n'ding carelr't'.ne-.*., ilii*; call (of tlcatlil, we hear not, Dt-atli is he who rauwlh the 
sei'ker lo reach ttie Sougis. 

When iihnll I olsSain newn tliat, from thit world's assembly, { may turn my face ; and, in union 
with the true IMoved, juiu ; and ever in Him bind myfujW. 

to. jjJlU signif'u's !-~ 

ihe n.»me of a I'er ean era taken from ja!a!u-d-D»n, a King t»f I’ltrsia. 

II. Jit* signifies j — 

resembling (belonging lu) the new moon. 
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I. A salutation, like the pleasant perfume of friendship, 

To that man of the eye of light : 

A salutation, like the light of the heart of the pious 
To that candle of the khilvat-place of piety. 

None of my fellow-companions in his place, I see ; 

With grief, my heart is become blood. Saki (the murshid) ! where art thou 

The wine, sufi-overthrowing, they sell where ? 

For, in torment, I am from the hand of austerity of— -liypocri.sy. 

5. The covenant of society, the companions have so shattered, 

That thou mayst say “ Verily, hath not been friendship." 

Thy face, away from the street of the magians, turn not. For, there, 

They sell the key of the opening of difficulty. 

Although within limit, the bride of the world hath beauty, 

Beyond limit, she taketh the way of— — unfaithfulnesa. 

My shattered heart— if it’s be a desire, 

Desireth not, from those stone of heart, a*mamiya,i. 

Thee, the chemistry of happiness, I will teach ; 

From bad fellowship,— separation, separation ! 

10. 0 lust of greed ! if thou leave me,— • 

Great sovereignty (contentment) I will make in— beggary. 

Hafiz ! of time’s violence, complain not ; 

0 slave ! what khowest thou— divine work ? 


3. To the second line, add : — 

That, from thee, my desire I may gain. 

8. Mnmiya,i signifies !— a preserving substance wherewith mummies arc preier wi. 
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539 , (558)- 

I. In the morning, the invisible speaker of the wine-house with fortune-wishing, 
Said : — " (0 Hlfizl) come back ; for an old friend of this court thou art.” 

Like Jamshid, a draugiit c^f wine, drink, so th.it, of the mystery of the angels, 
Thee, the ray (d the cup, world-viewing, may give news. 

At the wine-house door, ar<i Kalandar-profiigafes, 

Who take (away) ; and give the imperial diadem. 

Ihmeath the head, tluj brick ; an<l the foot on the summit oi the. H<wcn stars 
(rieiad<!s) : 

Beliold the luuid of power; .and the dignity of— —one possessed of dignity ! 

5, (Together arc) — our head and the door of the wine-house, the .side of the vault 
whcTcuf 

(Is) uplifted to the sky, (though) the wall be of this lowliness. 

() traveller of the Lath ! to the beggars of the wine-house door, 

Courteous Int if, aet|iuunted with the mysteries of (ioil, thou be. 

% 

0 heart! if tliee, the kingdom of poverty, they give, 

Tliy least territory will be from the moou (alnivc) to the fwli (bene.ith support- 
ing the earth). 

Without the ro, id-fellowship of Khizr, this p.ith travel not ; 

'Tis the ;?ulj«at ; fear tlj« danger of road-losing. 

The door of poverty, thou knowest not (how) to beat. From the hand, let not 
go,— 

The seat of Lordship, and the royal assembly of TorUn* 


9, Thou knowest not how tlwy actjujre poverty. 

Maftammad said j~Al faWiru fttW»ri. povmy it my glory. 
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10. OSikandar! (patiently) sit; useless grief, suffer not ; 

For, thee, the water of life, they give not (even) on account of sovereignty. 

Hafiz, crude of greed ! of this tale, have shame : 

What is thy work, reward for which two worlds thou tlcsirest ? 


10. By his own work, every one reach cth to his desire. 


- 
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540, (5f»3)- 

l. Alas! (all, full of pain is my heart, a plaister! 

0 Ciocl ! through loneliness, to (giving up) Ufo my heart hath come;— — 

a companion ! 

From the swift moving sky, hope of case, hath who ? 

() SSkil a cup bring, so that I may rest—— a whilst. 

Arise. To tlu' saury ones of Samarkaiui, ls:t us give our heart; 

For, from its hreeze, the fragrancs! t){ tint river Muliaii (the Oxu.s) com<tth — 

anon. 

To a wit, 1 saisl “ Ilehohl tlmss* rirrumstaiu's'H.” Hs‘ laughsul ami saisl : — 

“ A ws>rk, slillirult ; a state;, the father of womhtrs ; pi:rlurhe*tl, 

a world. " 


5. In the pit of palie'iire, for that canelh* of Chigil, I consunutd ; 

Of our state, the King of the TurkilHH (Tarans) is carcle.ss. WhsTc — 

a Riislam? 


In the I'ath of love-play, calamity is safety and ease ; 

Wounslesl he that heart that with (on accsmnt of) pain denireth — — 

a plaiststr ! 

No path, into the street of pro{lig.als;s, is for the man of ilrsire and indulgence 

A wayfarer is necessary, — a worki-eonsunier ; nut a raw one, without 

a grief. 

In this dusty workl, t(» hand eometh not ,a man ; 

It is necessary to make another world, and anew— a man. 

liilfl*! Uefore (in comparison with) Jove's independence what weigheth thy 
weeping ? 

For, in thus deluge, the seven (all the) seas (of the world) appear (only)— • 

a little night-dew. 

3. Samarkand, See Ode 535, c. w» it. 

5. Chigil tTwklstftn) w famed for it* lovely women, 

Reference t* m.ade to RwMam’* liberating hi* nephew Pi«hlo {«m fflf Kay iUtnsrau) from a pit 
into which Afr^stydb hod cast him. laoBse he had secretly matried his daughter. 
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541 , ( 555 )* 

I. Sa^l come; for the goblet of the tulip hath become full of wine *. 

Mutterings, — how long? raving words till when ? 

Pride and disdain, abandon. For Time hath seen 

The wrinkling (in decay) of the robe of the Kai-sar ; and the abandonin;; {itt 
death) of the crown of Kay. 

Sensible be ; (drink wine). For the bird of the .sward iiccnmc intosicati-d (with 
love for the rose) . Ho ! 

Vigilant be ; for the sleep of non-existence is in pursuit. Ain.s ! 

0 branch of fresh spring ! gracefully thou wave.st ; 

Be it not that distress (be) thine from the torment of the wind of Ih-ccrnln't. 

5. On the kindness of the sphere, and its way, reliance i.s none ; 

0 woe to that one who became safe (careles-s) of its deceit ! 

(0 Zahids 1 ) to-morrow (after death), the wine of Kausar is for us ; and thf 
har; 

To-day (before death), the Siki (the murshid) moon of face j and tin* ttwp of wine 
(of love). 

Recollection of the covenant of youth, the morning brcoie givellt ; 

0 kind youth 1 me, the life-elixir that pain taketh, give. 

The pomp and the sovereignty of the rose, regard not. For, scatt«:rcth 

The chamberlain of the breeze every leaf of it beneath the foot. 

To the memory of I^atim Tai (the perfect murshid), give the cup yf otic * man ' 
(two gallons), 

So that we may fold up the black book of the misers (void of God's l^ounly, 
ignorant of His love), 

10. That wine that, to the ruddy ArgJjavan, gave colour and grace, 

Casteth out in sweat from His face the grace of His nature. 


6. “ Hur.” See Ode 566, c. 5. 

9. “ Man.” See Ode 25, c. 2 j 524, c. i. 
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To the garden, take the cushion. For, in service, like attendants, 

The cypress is standing ; and loin-girt is the reed. 

Listen how the minstrels of the sward have made true (in accord) 

'Fhe note of the lyre and of the harp ; and the voice the lute and the reed. 

For wine (of love for God)» pledge the things of time ; 

For, of thi" man of the Path, hath remained naught. 

HSfiz ! ib(i talc of magic of thy sweet deceit (thy lustrous verse) hath re^ached, 
“ro the linuts of Egypt and of Chin, and to the boundaries of Rim and of Rai. 


u. Th<? j,drdlr t»f the reed is its <*f tufi 4 ike flnwertj. 

Set* Ode 564, c. 2* ^ 

14. Ktim in that part of Turkey included in the old Hr>man Empire. 

Rai (Rhagen) h a ruined city mutr Xahran ; in idhuraH.'m h Rai, 

Thi’* Otie i*i crjUNitlennl a genuine example nC the dialect <4 SlnriU. 

Kay was the tUirtl King t>f the ICayan race. In 55*1 ILC*, amid the nnnmtains t>f Metlia, he 
dHcaitd Alrd^iyah, King of the Turann. 
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542, {565). 

1. ’Tis a city full of graceful ones ; and, on every side, — - a« idol , 

0 friends ! 'tis love’s salutation, if ye make ;t bargaiti. 

More fresh than this, the sky’s eye seeth not a youth ; 

In the hand, none beheld more beautiful than this-— an idol. 

Created of soul, who shall have seen a body ? 

On this skirt, of these dusty ones be not a partii !<• <i| dust ' 

The shattered one like me, from before thyself wluTcfore drivest th'ui ■' 

For great expectation is mine, of a kiss, or of an fiiibrai c. 

5. Know the wine is without alloy ; haste ; the time is opportune ; 

Another year, who hath hope of a new spriiip ? 

In the garden, companions like the tulip and the rose, 

Each a cup taken to the memory of the fac<r of a frientl 

This knot, how may I loose ? This mystery, how may I unfold ? 

A pain, and a severe pain ; a work, and— a tliflit'uU vvetrk, 

0 lovely face ! than the rose, a hundred-fold more lovely thou art, 

0 Lord ! path to Thy skirt, gain not—— a thorn ! 

•In the hand of the tress, of a saucy one, is every thread of Hafir’s hair ; 

'Tis difficult to dwell in ‘ a land like this. 
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543, (5<36)- 

I. 0 brcozc ! Ihit jjorfunu; of that musk-sconted tress thou hast ; 

As the token, thou stayest ; for its perfume thou hast. 

My lieart, wherein is tin; jewel of the mysteries of heauty and of lovt*, 

'ho thy hand, on<* ran give, if it, widl— — thou keepe.st. 

((> helovetl !) helittelh thee a kaha, heauty-ho.asting ; an<l that only, 
hktr, like, the rost:, all the. way of roloiir and of perfume, thou hast. 

Of kingdoms of heauteonsness like the sun. to boast 

Keaeheth (belittcth) thee ; for slaves, moon of face, thou hast. 

5. In respeet of those pleasant innate qualities (of thine), one cannot speak at all, 
Save this, that watchers, austere of nature, thou hast. 

O rose (the heloved) ! agreeable to thee bow falleth the melorly of the hulhul 
(the lover), 

When, to the birds (the wjitchers), nonsense-uttering, thy ear— — • 

thou bast ? 

Distr.iught, became my head by thy draught. Sweet he it to thee ! 

Of what wine is this imlecd that in the pitcher,—— thou hast? 

O cypress of the rivulet ! of thy armgancft, boast not ; 

For, if to him thou reach, low with shame thy head,— thou wilt have. 

For Him (the true Ik-lovetl), ! prayed. Uiughing beneath His lip (covertly) 
He spake, 

Saying " Who art thou? With U», what talk (is it that)-— thou hast? 

10. If, to the. wind, time give all the musk of KJll«tan. 

A sacrifice for thee, who, the Une of down and the musky (black) mole— -«-• 

hast 

1 tbo cloister-corncr, seek not love'* jewel ; 

Outside (the cloister), plant thy foot, if Inclination for search,— thou hast 


S'f 


4. “ Reachi^h." Sec Ode »49» 1 1. 
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544 , (568). 

I. For the sake of love’s existence are man and Pari, 

A little (pure) desire, show, so that a great happiness (in attaining to true h>ve) 
thou mayst achieve. 

Since, prepared of vision, thou art not, —union, .sock not, 

For, no good docth the (world-viewing) cup of Jamsh’ul at the. time of hfitjg with- 
out vision. 

The wine of the morning draught, and the sw(‘ct sloop of <lawn, how long ? 

(For pardon), strive — ^by the supplication of mid-night; and, with the weeping 
of the morning. 

(0 beloved!) come; and, from us, with the capital of thy heaiity, sovereignty 
purchase ; 

Careless of this matter, be not, lest sorrow thou .suITcr. 

5. Khwaja ! strive ; portionless of jlove be not ; 

For none buyeth the slave with the defect of being void of skill. 

When a door to astonishment had every news that I heard, 

After this (together are)— I and intoxication, anti the way of being void td 
news. 

0 dainty one, sorcery-player 1 what doll art thou thystdf ? 

Neither in front of the eye art thou ; nor hidden from vision art thow. 

A thousand holy souls consumed on account of this jealousy, 

For, every morning and evening, the candle of another atsemhly thou .art. 

Turneth calamity the prayer of the corner-sitters ; 

With a corner of thy eye, at us (comer-sitters), wherefore lookest thoii not ? 

10. The message from me to His Highness Apf, who taketh, 

Saying : — “ Recollect two hemistiches of mine in Dari verse ?" 


I. In Arabic, is the last line of this Odo. 
3. See Od,e 530, c. 11. 

10. Dari. See Ode 21 1, c, 7, 
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Conm, so tbut, oven so, th<' worltl’s way I may bchoUl ; 

If, examination, tluni wilt mak<>.— wine, then drinkest; and grief, sufferest not. 

{ >n thy !u’a<I of beauty, aslant (in pride) be not the crown of sovereignty ! 

For, the beauty of f(»rtune, and worthy of throne and of the crown of gold, 

iliou art. 

Love’s Path is a path wonderfully <Iangeroiis, 

—We seek refuge in (lod l—U to a place of .safety, the path thou take nrtt. 

Py the perfume t.f 'I hy tress and Thy i-heek, go and come, 

'fhe morning breeze for (aeijuiring from Thy tress the power of) perfume- 
diffusing, and the rose for (.leijuiring frtun Tliy cheek) splendour. 

15 . That one, who, from this jf.ulm.il (of the world), made my guidance,, 

(hi Ilufnk.s were lUs) my prayer of midnight, and my weeping of the morning. 

I 5 y the blessing of the prayer of HifiJf, in hope that again 
1 inay see the traces (of glories) of my Laila (tht; true Beloved) In the path of the 
niglit, himinoiH with the moon. 


t Z. •' A’ lattt.” Sre (Kir ;pB, C, u. 

Ifj, HSjjnjtirL tsp.* 

hiiih and tht* rc?al Ursirdi Onr. 
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545, 

I, 0 Thou in grief for whom, eternal union is ouns ! 

In love for Thee, spent is my life; but, I care not. 

The dogs of thy street, each one what ease knoweth ? 

Oh that I had room to wander in that vicinity ! 

0 (true) Beloved ! from the tear, revealed InnMint' my inysti'ry : 

0 Thou that hast known my state ! pity my tear* 

0 crowd of pure players (lovers) ! fuUdity, lovidy know tmt ; 
From one possessed of beauty, lidelity not. 

5 * Thirsty of lip, by the water of life, we pas.sod ; 

O Sakil with a draught of limpid water, succour me, 


From desire for Thee, faith and the world, I abaiuloncd ; 

In desire for Thee, my love of rank and of wealth, I pimvd (abaiHloneilb 

If, on the dust of Thy threshold, die, 

Verily, he will become the possessor of life that h without tmd. 


I. In Arabic, are all the second lines* 
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546, (517)- 

O ihmi from shame of whosn (rtnldy) check, the (red) rnse is immersed in 

(And) Indore* whose cornelian (!ij>)» full of the sweat (of envy) is the cup of 
(ruddy) wine ! 

(m t!ic tulip ; or ros<vvva!er on llu‘ rt>se ; 

Or wMter on the lire ; or on Ihy fata% sweat.- 

Unit how eye4>row wcod from tin* rye; and the heart 

Departed frrmt its foot (foniulatiun) ; and {thruu?fh «*xccedin].t attachment to the 
Belov<*i!) nuule lost the tract% 

lo-night, hark from His tress, mv hand I will nut keep ; 

0 mu a/z-in ! go; shout ; say; — ^"Onne tu prayer/* 

\ uioment, in the minstrers hand, phiee the harp; 

Say Its cord, scratch ; and after it (llie st ratehed cord), exult/* 

i>n the lire, aloe-wood put ; the sttwe «ojk5iu!lo ; 

(irief have not fi^r the severity of Decemher^s < oIih 

After this it to t!uu% the sky disjday contempt, 

Speak out in tin* presence of the Dara of Kai {IHiagen), 

The K)iusraw< ht>ri/ams (climrssl-gi'dng^'^lhat otie, hy whose (exceeding) libera* 
lily, 

Hecano* closed (even) the record of tgeuer<iie») Ijatim ; and his (noble) famei~ 

When |iers|iiranen Cometh on the llrlovettN. tan*, thou inayst say :^*Tis had on tte tulip ^ 

m * p* 

When it Wojmeth morning* the hwer is deprives! of union with thelkdovei!. 

1 terr the lover saith i 

*H) mu aicai I tomighi* I mw will be ^^eparated ffMm Him, akhotigh thou utter the call to 
prayer iaiai^)/* 

lldore ni»*rmng* m the of the city, the mn aiiin of the maspd ertwth with » lofty voicii. 

51 IVaiiw to Living Om wlm imver dieth \ 

from tim mimter Ipulpitf of the masjidi Ititi mu ai|5n utl«tib this cry» sm th&t slet?pcr» 
awake and bear that glorlmui prayer of gtmm 
* Rai* Sm Odn j^tp c* 14* 
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(0 Saki!) that one who, for a draught, surrendcrcth hi% life,— 
His life, take ; and to him, a cup give. 

10. Distraught became many like the (tribe of) Bani Amir, 

If forth from (the tribe of) Hayy come a (lovely) Liiikj. 

On the minstrel’s lip, their lip put, the reed and the vvinc»c«p , 
Beneath the nail, the harp (-cord) is lit to be placed. 

Forth bring the oup of wine ; and, like HSfiz, suHcr not 
Grief, saying Jamshid was when ? or Ka,as, when ? 


10. Bani Kmir was a tribe, the son of whose chief was .Majiitln, Liil-fi lover. 
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547 . ( 535 )’ 

1. ({) SSki') wine, hrinjt ; :unl aj'.iin rrliMsc from winc-sickncss ; 

{•'or, svith wine, ntic can rcjirl tin* distress <»{ winc-tlriukiug. 

Ill 1)0 way, sliincth the lamp <>{ the assrinhly of aiTection, 

Have tho (niildy) fare <if the iUal (the Ueluved) anil the wine of the j^rape. 

(O Beloved !) proud, of the sorcery of tliy sfihu-in*; j'l.uiec, ho not nt ali ; 

For, I have tried (and know) that no profit hath hauj'htiness, 

IVeeoptor! counsel much, thou makest, sayiiij,''; — ” At love, play not ; " 

(I reply *' None, is preceptor in tlx* usage of this matter tof love)." 

5- Alive, hy hive is the soul of ih« man posuesseii of he, art (the ijitfi) ; 
it love tliou have not, go ; for excused thou art. 

By tme deceit, probity from the h.und, I put ; 

Al.is! (for naught,) all that auhtcrity, and jmibity. and chastity. 

Atrivei! the fortune of union (with the Btdoved) ; and passed the pain of 
sep.iratio» ; 

Again turned the country of the heart its face to prosperoiisness. 

IjtiftjE ! to every tme, tin' heart's myst«*fy one cannot otter ; 

To that one, utter, who hath eiulurcd the aftliction of farncss from the Beloved. 


j, lly iis form and hue. the idol’s fare i*. the wine «d the f'rrape. 

Without the fJeloved, prTfwrt Wrometh not pleasure, though the a-isemhly of pleasure and 
of love may h.>v« delights, 

j. TIk,u, who hast not love*, mid m.ike-4 reproach, -nis no womler that iIkju art excuiied. For. 
with the drcunitances and the goodness of love, ttio« art nut ftccjiiainted i 4«id, tike the dead, 
thou art, 
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548, ( 509 ) • 


0 breeze ! the Beloved’s fragrance, 

From Him, musk-laden perfume,— 

th'Ui hast ; 
thnu 

Ho! long-handedness (to pluck His tress), display not; 

With His tress, what busin(;ss— ~ 


0 rose ! thou and His adorned face, wheE<' ? 

Fragrant musk. He ; and, the load of the thorn, 

thmi hast. 

Sweet basil 1 thou and His fresh down, where 'i 

Fresh, He ; and dust (of grief), 

tluHi haf4, 

Narcissus ! thou and His intoxicated eye, whtire ? 

Merry of head, He; winc-sickness (drowsiness), 

thrm hint. 

0 (lofty and strait) cypress! in comparison with His lofty stator**, 
In the garden, what credit- 


0 wisdom ! in comparison with the existence of His love, 

In the hand, what power (of will)—. 

ihoy ? 

Hafiz 1 one day, to union, thou wilt reach, 

If the power of waiting,— 

thw hmt. 


2. In couplets 3, 4^ and 

^ adorned face n 

In comparison with His j fresh down hhy rank is whea- ? 
V intoxicated ey^ ' 

Long-handedness/* See Ode 455* c* a* 

4* Basil. See Ode 200. 
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549 , ( 5 ^ 7 )- 

I. Apuravc'i! the ways nf iinf.iithfuliu'ss ; 

With none, frm.uijc'i the mark of {.litUfuhu'sa. 

To ih>* miMii one, thronj’h poverty, t,»k«j (present) 
The p'oipie of skill— now, tlic h.iml of hepjpiry. 


'fioiiay, in the ;$(,{*% that one who is oxrrilenl, 

Kxperir'ijcclh not, from ){rief, a moment of tstape. 

nut, in afilut'nt.'o, is tfte fool ; 

Sinre, at this moment, his chattels arc price, 

5. If the port Utter poetry (pure, smooth, ami soft) like water,— 
Whereby to the hc.irt tnereaseth luminosity,— 

Hint, (even) ,t t»arley-i-ortt. thrmjtjh av, trice ami gree«I, they give not, 
(I’iven) if he he wiH»lly like ??ana,l. 

I 

Yestertlay, in the ear of my «e«se, wi,S(lom kept saying 
"tio; p,iiticnce exen tse in rc.wureelcssncss/* 

Make eontentment thy stork*ii».traiIi; ; .tntl consume; 

,S)«» e, in this pain am! alllictioii, thow art un« rcsourcelcss, 

Hiifije ! come ; this eonnse! hear with soul— 

'• If, frotn thy loot, thou fa!!,— on thy head thou coinest (fallesl).'* 


i. ies* tWe 44J», (C. 5. 

4. See t> 4 e Stt, c. S. 

6 . Shaikh t**r Hakint) Sanil.i (k 1061), »#. njt) was a tvlrhrnted pwit, nativti of Oh-trni, who lived 
in the Tei,{n M ftahram Shah of to whom he dedicated n pu«m (304*00 verm on the 

unity «< Gud> called l;la(itkatu*Lf.laka,il);, 


S* 
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550 , (538). 

I, 0 Zahid ! (since naught will he thine), go in the hojH* that thou hfCvt ; 

For, like thee, I have that hoiicfulncss. 

Save the cup, in its hand the tulip hath what ? 

Saki I come ; bring whatever thou hast. 

(0 perfect murshid !)‘.me, into the thread of the distraught (for the tuvi'ftf (iod.) 
draw ; 

For the intoxication (of senselessness) is more pleasant than fn-asiMnu-fv. 

O Sufi ! me, shun ; shun 1 
F or repentance 1 have made of abstinence. 

Come ; on the curve of His tress, fix thy lumrt ; 

If (from worldly attachments) thou desire freedom and esc,ij>e. 

For God’s sake, in the rose-season, shatter penitena;; 

For the rosetseason hath no pcrmaneufy, 

0 friends ! the fresh spring of life hath departed, 

Even as from the sward-border, the hreexe of spring. 

Hafiz ! come; ruby wine, drink j 

Thy life in carelessness, wliy pasaest thou ? 
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651 . (53m. 

t, (O IVltwril*) Th^u \vlrv;r in tlu^ wnrU! w!wnt<*vnr it h»%~~Thou hast; 

the stair 4^ thr {rrhlc and m( tltr powrrirss, what fjricf {is it 

Thau hast ? 

Frnni (*rhv) sla^r, lih** aia! hrstrf, rirnuuui; tiu: snnl, takr ; 

lor mrr thr fsrr, itir I'urirnt Thott hast 


Ka waist ^ has! Unai ; asrl intaurntSy I wniinl**!’ hnw% 

In thr nu»l'4 at ihr assrinMy *»! Itivrly nur’-, Ihuu ‘lisidayrHi rxaliatitnu 

Fit, is no {*}« *tirr ft»f th«* wihtrnrss r^f 'fhv tarr ; hrrausr, 

}';»an tia^ mnsky {»!ark) iiiir <to\vn)» 5»hn knrs**^ upent ttir ruthly »arj;ha\;tn (thr 
nnhiy » }n rkt~~ '1 Inai hast* 

S' O fJM <H>r! ’ evrr liriitk wine, fftv o( fsim! th*>« art ; 

K^jH'Miiliy. at tt»it tuamriu, when the hravy head (lhritu};li wine)—— Uu>n hant, 

M m* than thi i, ajjaiti .t my heart, make neither reprtmt h, n»r violenm; ; 

I)(f whatever thuii t anM, when rumn (aecaraon) htr it,— thou haht. 


It, in Ihv }i.wver, he a htmdrei! thim-iaml arrowr- <if violenre, 

(Thrm) with the inteUlion nt {lahiiti;) th« liCe oJ me, 'diattered,— thou lujvt. 


The tyranny at the w.»t« her;<, ever endure; hapj»y of heart, W; 

I'.ir ’tiH ra-^y, d lie- kind Ikdoved thou ha«t. 

H. one moment, to thy hand, onion witli the Friend reachelh, 

(i«i; {do thy wutU}. For, whatever ilenire !» in the world,—— thou hastt. 


4. Ii i»i inijw»iihi« tttat the fiiiture i4 thy faee dwold Iw «tfawn i hwau#} thou hast the blackness 
uf onevky (U!a«,k} *uuu^ tJwi pruiMitHh over the ruddy W|{liav4»n, Over idl colours, black 

pr 4 *v 4 'tHfi* 

C| -Tihl i»i toll!) 

h^4y ititi like Iht Iwmifiattf $mU 


$ 1 % 
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10. When the ruby of His lip thou recollectest ; and Iiearest 
The (sweet) tale, besugared is whatever in thy mouth,—" 

Hafiz! when, in. the border of this garden, thou takest the rose* 
Of the weeping and the lamenting of the gardener, what grief 


thou hast. 


hast thrni ? 
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552 , ( 540 ). 

I. IL likr thr typvvsH, a moairnt thon move ^ ro?5e*jj;at(lcn, 

hi ctivy u| ihy <;vt’ry tun* ?ai{trreth— thorn* 

Cht aertnuit oi \hv infidelity of thy trc^s^» (together are) every n^imrmldy and a 
great tunsnll ; 

On rUa-.aitu of the sr»reery of thy eye, (together are) every corner and--- — - 

a sick one. 

0 intexi* ated eye of (hr hehoed ! to ^.Irrp, like my fortune, go not ; 

hor, it* from every direi tion, t^ the ?dgh of— a wakeful one. 

1 he atteriitg of T hy l^dh's dm*t if* my linur^ eashi although 

thi 1 hv l^aft the sotiiVi eanh hath not (cven)~--* a little value# 

5 * V heart ^ ever, a (maligtiant) opinion of the tres&H of heart^ons!aver$, expreit.H 

not ; 

When malignant of opinion thou hecomext* how openrth in theo~-* 

a work ? 

(Srparaie from the body) went my head ; and, awhile, thifi wa>rk ended not ; 

My heart eanght Igficl of love) ; and Thino, wait no grief for-~-a captive* 

lo him, ! Mid the {centre*) point^ enter into the mid?tt of the circle 

(td deidrouf* ones) ; 

With laughter, he ?^p»tke| i^aying liifig I in what compai^si,*— art thon?*^ 


5* How mayoit ihm m«;;erd It 
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553. {538). 

1. My soul, — a.sacrifice for Thco, who art hoili thft soul ami the Brlcvr.i I 
My head, — a sacrilice for Thee! If not, (together are) I aij<h'~— 

a revolving lie.nl. 

' Easily from the head of Tliy street, I cannot ri.st'; 

Difficult work, they take (accoinplish) not with this-— 

ea, sines?;. 

Not the power of the wing-scorched moth is the immattirt' one's ; 

To dainty ones, reacheth not the way of—— Mtul.i.i .ittejing (-..n ritii ing), 

Without Thee, to take ease may be immaturencss; 

With Thee, to sit saucily may be from— a giSMf .rsfuiiishnient. 

5. Thy heart’s mystery, Thy watclurrs revealed ; 

Concealed, how reraaineth the matter of— a great .serret. 


So that, fresh and moist, the plant of Thy st;iture mav rctmiin, 

It is necessary that in my (weeping) eye, it, Uimh pl.uit. 

One day, in the curl of Thy tress, I beheld my heart : 

To it, I said « How art ihou ? How livest tli.ni ? O {thmi who art}— 

a prisoner.” 

My heart said “ Yes ; what 'docst Uioh, if towards me «avv thmi be4rrf.t not ■ 
" Not every beggar’s, is the rank of a great Nulfaa.” 

Hafiz ! verily, not thy limit is our society; 

Tis enough, if at the head of this street, thou make*— « 

‘iog-watchitig. 

3. Reacheth not/’ Sec Odes 34.9, c* % j 26^^ c* 5, 

4. Both are difficult to do, 

8. Couplets 7 and 8 form a i^itilband. 

'* * 

The heart said 

9. Ti.. bS ta "">■ "»• 

?afiz ! if truly thou ask —no worthy of our society art thou j 
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554 , (SM). 

I. Siiu'fs in worM hfanty Thnii urf ^uvi^rcij^n, 

I'n'i h.Mu'f' tlir <lr%;rr *ty I'hy lip, Hkhi tnuynt tnin^ forth* 


Wifh (thy) !ijvrf%, ln‘;oi h^rofti \n\ h* an*I diMlnin~~ h»>vv long? 

(hi iho wrrh'hril vi»>h’nrr'' ;unl ootitc!inpt~~ till when? 

I list* I’hv in itu* soin> *’ of pnwoih > Inov long? 

I ilr Ihy IrrNv, in i\%v>i an 4 rustic .>*~-** how hmg? 

i ha! pain tliat tln^nglt Tlire, ! have ; that vinhono* that (finn 'rin*<% 1 rHpetienct% 
It a huh^ iot Thou knowr4, I kiniw that (not^\ ithstainling thy .stone* 

heaUrdur^i) nn’h y to mr, thaw wilt ;4nm% 

Nh « nnuh T'afiita! far the af Iwing a h#ver»~*-^ 

ih' o!'), hlio Uti: , ryi-*, like a grra! in’raw# 

* 

1 ,<*(I sti {thr tiJt nirut tij) r>*’j».tr;tti<»n, I w;i>». i> mntmn^ brrf**f! } convey, 
i {)«>- j;;u<bn ul iomoii with t!i»'c, llie jM?rbtitte «f 

in !»'>}»*• of with 'I'hec, .nlivr I !»rt om«* .it the rrMurrection, 

(Yet, iti prMiu II. e («r tiiy own MrlC»siricking) torth from the duj.t, my head through 
i.httttK’fhtrr.'t t Itrifl}* Mol. 

}j, <4 ihf wine <»f iniiMii with Thee, a ilraught, I drink, 

S»» Uiiig .0* living t am, I jinu tisc not the way of 8 eni»ibhsne»«. 

Slave, we are, and jmwerlen* ; Ruler, Thou art and powerful,— 
t( me, by Sone, Tliou draw j or if, with contempt, Thou »lay. 

*0, At «n ® '***'*^® P’^y ^ 

Hoj»eletK*neit"i,«-»iiow long? Distress (of contempt) how long? 


% Jo ihe !ai:! line, M i*» 
flui rnmtk’i* twouime. 
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555. 

I. Saki! if desire be thine for wine, 

Before us save wine naught bring. Ho ! 

In the tavern, the prayer-mat and the khirkn, 

Sell; and, bring the draught of wine (of love for Gocf). 

If alive of heart (siifi) thou be, from thee intoxie.ated (with love tor (iod), he; 
In the rose-bed of the soul, the cry “Yi Hayy !" 

Possessed of sorrow, — to the remedy come ; 

Possessed of iniquity,— both worlds regard naught. 

5 . In love’s Path, the heart's mysteries arc 

The sound of the stringed instrument ; and the wail of^tlic reed. 


In love’s Path, a pure poor one, 

Better than a thousand (generous) ^iatim Tjiis. 

That idol, Pari of face, Suljjan-like, 

Cometh ; and, behind, the people of the city. 

Men, on-looker at her beauteous face ; 

And at her cheek, swcat-stricken, through shame (of modesty). 

Of the grief (of separation) from Thee, complaineth KfSgg-hovv long ? 
i he end of my shattered heart,— till when ? 


3 . Ya Hayyu ya IJayyumu, 0 Living and Immortal ont 1 
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556, (544)- 

I, Thdu thr tavrrn-strrrt, innr^ pleas.int \h not — a plaro, 

(Evfoi) iL lor joy ('l*irrly loMtlj allainahlt' a sumptuouH dwelling. 

I flosiro^-^rfnit fsilf^d Irom thro (who aro tin* ot^nfuiant of !ovor\s mysteries) 
uhrfofofr '4iuuh! I keep iL, 

The nl wine ; tin* pko'o tO phooatre ; a InMuieouH oiio« 

Mv jikteo i'; tin* » loi ^rr nf On* magiain;, am! the tnouils cT my native land ; 

Mv phm*^t*rr~thc faoo of iitol** ^lovely one *) ; and \ii is imhe'd) ~— 

an auMpioions judgment. 

rr*! t!ty word), why ItHtom-Ht ihoti, for in the agi*, distratight, Wke me, h none? 
d luN is naught nave the ward^ ^inwardly) the latlntr of hmi, (nuiwardly)-^-- 

a tovely muL 

5 Willi renpert, be; the state of the eloisler, (ask not). Fori every one cannot 
mention 

1 he aiiairs of the ehnsieri-^only an ardent BarhamaOi or*-—* 

a great Rib 

i) idol * in oui h**aft, liow can be rtmtaiiHHl aught nave thee ? 

For, rave lux thee, tor none, iu mine—— a single care* 

(O true Fieloved *) on the wountled and ruinett heart of liifijf show pity ; 

For the rea-um that, after tewlay, b certain a terrible to*»morrnw. 


2. e’-m 

4« The si'ord* teatet and ioelr‘*H# 

5, Tint ttarhanem tui^: who lath cnnnijcuon with ihoiic of the cloister* See Ode ^ *3* 

l» Her Ode 3^$, €* lo* 
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557, (567)- 

I, ’Tis morning; and, droppeth hail from the cloud of (the winti*r-m(!ntli) — Bah- 
man : 

The requisites of the morning cup, prepare ; and give a cup of one * man.’ 

The blood (red wine) of the cup, drink ; for lawful is its blood : 

In the work of the cup, (engaged) be; for ’tis a work — lit to be done. 

If, at dawn, thee, wine-sickness give headache, 

Verily, best, that the forehead of the vintner, thou shatter, 

Saki ! at hand (to give the cup) be ; for, in ambush for us, is gri<*f . 

Minstrel! (so that grief may not reach us) keep this very path (of song) that 
thou singest. 

5, Give wine ; for, the secret to my ear, the harp hath brought and said - 
“Happily pass (life) ; and, hear this bowed Pir (the harp),” 

Hafiz I by the independence of profligates, (I conjure thm*) drink wine, 

So that, thou mayst hear the song of the Singer, God the Independent Une, 

Into the sea of self and self-praise, I am fallen. Bring 
Wine, so that freedom from self and self-praise me, it may givt;. 

Hafiz ! in the rivulet of the eye, the plant of thy stature 
Drank blood, and established fruit.— (It), thou wishest to up-pluck. 


1. “Man.” See Odes 144, c. 10; 315,0,25 524,0.1. 
I man = 2 ritls = 1 gallon. 

Bahman” signifies January, See Ode 35, c. 8# 

3* jKhamar, wine«sickness. 
i£hammar, a vintner. 



THE LETTER Y& ^ 


907 


558 , (569). 

I, In fruitl<';?snf'sK and lustfulncss, pnssrd my life*: 

O sun ! mi’, Urn rup of wine, ipve, .so timt to old ngt* thou mayst reach. 

From the dimiion of 'rtir, lightning flashed; to it, I inelined (in love) 

" Peri'hance, thee, a hratui of hriy.ht flame, I may bring." 

In this city, what sugars"— that beeame contented, 

I'lie (mighty) falcons of tarikat with the .stajie nf a pitiful fly! 

l.ast night, in the crowd of slaves of His door, I went, 

He spake wiying friendle.s.s, remedilc.ss, tme ! the load of what per.s in 

art thou ?" 

5. .‘so that, like the et'nser, a moment, we may take the skirt of the Iteloved, 

We placed our heart on the fire, for the sake of .1 pleas, uU breath. 


1 I Uift tht* Hmrl jfsjwv^krtlK 

t* Jn t nrr* t t • arid thf linunf cmiplrt c>. 

1 hr nrrrifnt lifir horn thr %x* 

iThr, Sinah thr mmmtfiin, whrrrtu IVia»4* hi nranth m( hrr, t«rfird hh htrr ; 

arid «hrtr«f?it lir titlkrd whh CintL 

Wlirfrvrr hnrf^ (*»f ih*d| ?*pr,ik with thr BelovrrJ, thrv call tUr phtvr 
«i|,*;rhhr‘» : *- 

4 *4 hrr whi<h*~«to ihr mlcUMrirkrn, In hrtlrr ihrui fnih i. 

Fnifii ihr dhritptri ttf iVir, flu* Itfihtf hn^t fhisihrit IVr Tiir» I lurnrtl j |»«rimhl)V I nnt\ In: the hrhigtT 
tffjf Ihrr *4 u |hnri4 nnml, kdht)iifrir<l, rnkhitllrdi ur thr ‘lUir rmUrfJ iriHjumHi h» 

imnlHiffiifig (the ward ihc ?iuul to the imdy\ thr time <4 h * hring ulwdkni by tiud^fi 

By hh *^wfi CsijiacSty, ;it the limr n{ unkm with the Ktmifil, Hl% b»rrwrd (fram tlw 

hid) wt>rd«^ 

By Mhmhig Mid^^immjul, nnd by OmPs this time all imian apprsreth ta the l^irdfi oC tlw 
Pftthi and thrrrby ihry attain forirrnal ratr. 

Tte mm nf thW nf hlrwni Faith Ihi! ifiifittial of Mwimmmad, reach 

the of iIm* pr*»tihrH of Bam I^r^Jli and* in the FaBu reach a plati? where to them m to 
Ititt tin the ♦it4gr of woman) hecomrth c4’«rdirni* After that* in the Fath^ they grAdn^ 
allv reach a place whrrr tmm Imt they draw Imk ; mnU lihe go to the lor of prayer* 
He to whom* hyCiodV* grare# tm hicomrth ohndient, ndcrc^luhank^ t eiitaWkheth himstff in 
lofty sUige^ I and# by prayer# iioeketh frt^m tte of oectd (Ciod) onion with Him* 

Thill*, at that stage* ht arrivrth* 

4* ** The load of what person nignihes 
On whom* art thou dependent I 

d A 0 
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Despite the heart become blood (in grief), to be like the plrasant (fra^jranf) 
musk-pod, is necessary for him, 

Who became world-renowned for a fragrant breath (of excelltmc^c')* 

Departed (in death) hath the Karvan (of friends) ; and^ in »imlmsh-p!arr* 
thou in sleep I 

(Arise;- prepare the requisites of the end,) Alas! of so many rtashen nf the 
great bell (of death), wholly void of knowledge, them art, 

* 

(0 bird of my soul!) thy pinion, spread; and, from tlx- (lofty) Tiilu lif"', tin,’ 
shout (of praise in recollection of Thy Creator) raise : 

Woe is it that a (glorious) bird like thee — captive (tf the cage (of worldly de- 
lights that befit thee not) thou art! 

In desire of Thee, in every direction, Hafiz runneth—how tauch ! 

0 object of desire 1 to thee, easy the path, may (Jod make. 


6. Every one, who, for an excellence, became celebrated, mu.st, in that cxcelletn-e, ;,triv<-. 

If, in the strife, his heart become blood,— no matter. 

9 . Awhile, in search of Thee, hecometh captive to illusory Itjvcj ami in thi'. wliidpw*! (tins utiiUli 
for every (worthless) straw and thorn, attachment displayeth. Eor him. .Mi.-.t I i i,;l> make 
easy a path, whereby He may cause him to reach thee. 
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559, (570)- 

1. Tho talc of my dosirc, I wrolr; and wm-jiiiig was oiy oyo: 

Como: for, tlirouj'Ii siirrowltihu'sK without thc<!, I am roady to die. 

‘I'hrough tlrsiro, to my two much I liav(! said t 
“t) dw( llii)j;s ot Salm.j! tiiy Saliii,; is v\lu;i'c?" 

’Tis a stranjfi* fvc-iu and a wondt-rful omuTiMu-i (his, 

Atilirtod, w.iH I ; and in fin. (paljiitatini;, nuivcriiio, lluttoriiii.;') stato of oiii' 
.slain. (V<’t, aj'ainst uu:), thr shtycr was runiidaiiitT, 

Rcarhcth ti> whom (thi* power) that, at thy pure skirl, ho shouhl rarp f 
For, like the (dew.) drop that, on tin; rosc-loai drtjjtpirth, pure thou art. 

5. From (ho dnst of thy foot, it jjavc honour t<» the tulip anri to tho rose, 

When croation’.s reed wrote the decree on the watery and the dusty. 

f) S^k!! .arise; amhorRris.sc.atteritiif, liath horame the hroozo ; 
llrinji; the juice of tlte grapi*, (wine) perfumed and pure (the antidtJte «d the 
lover’s poison). 

Without (.seeing) thy jiratHwl (jHalities, trace of me rem.tiuctb not. Yes ; 

From thy face (() Saliwt !), I hchold the ttaces of life ! 


». In Arahlc arc cottplet 1 ; the st^cond lines of couplets a, ;j, f>, 7 ; and ttie first tine of coupkt tj* 

a, Through phrenzy of love, J# this address. When in exceeding jwrturhatiun, they addrm the 
dwnilinfs the ruins and the houses of the beloved. 

Sa!m|. tiee Odes 310, 360, 534, 57a. 

3. i^atandnr Shaikh Shlh Sh-srafu-d-Din Ainl Mi (if, 1379) s.iith s— 

'* Wounded with grier* sword i« iny he.artj (yet) at its (feelde) power, the adversary (is) be* 
waiting: 

“Against tl:e poor grain, the violence (of consumption) ? (ytit) from the birds of the nest, the 
cry {of hunger). 

4. ♦* Reacheth.” See Odes atQ, c, i ■, adi. c, 5. 

7. The exp!an.alion9 are 

(fl) By rrn«m of separation from thee no trace of we remaincth • . 

(A) Void id thy prais«)d qu.ilities, no trace of me romaincth. Defective human qualities have 
vanished f and by the decree—^ Be qualified with the qualities of God ’’—perfect divine 
qualities have in me taken root. 



9^^ DIVAN-r-HAFI?. 

By the honour of the rose and by the dust-foot of the cypress (I swear) that 
there is not 

One of rare beauty like this of the watery or of the dusty* 

Idleness, abandon ; successful, thou shalt be* For the proverb is 
'*The road-provision of way-farers is alertness and expertness/' 

10, Of the description of thy beauty, how may HSfiz speak ? 

For, like the divine qualities, beyond comprehension, thou art. 


(c) When my own existence, I knew to be effacement ; and joined to the maniffstati(»n perma* 
nency with God, I clearly saw that my own existence was the trace uf glorien and the 
reflection of the Absolute Existence (God). 
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560 , C572). 

I, From me, the hejrjr.rr, to wiio taketh a message, 

Sajing.~“ In tiic stieet oi the winc-scllers, (they sell) two thousand (mighty) 
Jiunshiils for > a single cup of wine." 

Ruined and ill of fame, I have heenme ; yet, hope I have— 

fhat, !>y the Idessing ol drMr ones (those of good name) I may (escape from ill- 
f.uue ; and) re.udi to gu(«l-fam<‘. 

1 hoH that sellcst alt.hemy,— at our impure gold (heart) cast a glance (of alche* 
my) ! 

hor, a great cajdtal (in trade), we have not; and a snare (to captivate the true 
nuir.shi<l) we have cast. 

O SliaiKh! hy the beads of the rosary, (I beseech thee) east me not from the 
I'ath ; 

For, when (once) the wise bird fallcth, he falleth not (again) into any snare. 

5. O pious ones! go ye. For (us) piety hath left ; 

Rure wine, we have drunk ; .and there hatfi remained neither honour nor good 
fame. 

At the fidelity of the Ileloved, wonder that He made not an inijiiiry, 

Neither liy the reed,— a salutation ; nor by letter, a me.ssage. 

Desire for Thy service, I have ; in kinihtes.s, me, pundi.ase and sell not; 

For, into good fortune, seldom falleth, like (me) the «I.ive— 

a slave. 

My plaint, I take to— where ? This tale, I utter to— whom ?— 

“ For thy lip was our life ; and, Thou hadst not (evt:n)— a little permanency.” 

If Ibis wine bt; imm.ature, and this comp-inion matured, 

By a thousand timtw, than a thousand matured one.s better (is)— 

an immature one. 

10. (0 true Beloved 1) the. arrow of Thy eye-lash, loose ; and the blood of IjfSfijf, 
spill ; 

For, In respect of such a slayer, none maketh (even) 


4. Rosary. See Odes 132, 178. 


a little revenge. 
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561 , {571). 

I. People spake, saying : — (In beauty) a second Yusuf thou art 

When, well, I looked, verily better than that (I had heard) thou art, . 

Sweeter than that which, with sweet smile, they say thou art, 

0 Khusrau of the lovely ones ! for, the Shirin of the age, thou art. 

To the (folded) rose-bud, thy mouth, one cannot compare : 

Never is the rose-bud with this narrow-mouthness. 

If, on account of thy stature and gait, the (moving) cypress remained behind in 
its place, 

Move thou. For thou hast surpassed the (moving) cypress in — movingness. 

5. A hundred times Thou saidest : ‘^From this mouth, thy desire I give 
Like the noble (ten-tongued) lily, why art Thou all — a tongue? 

Thou saidest : — '^Thy desire, I will give; thy life, I wilt take;^^ 

1 fear my desire, Thou givest not; and my life — Thou wilt take. 

Through the shield of my life, Thy (sick, languishing) eye causeth to pass the 
poplar (-arrow); 

(The eye) sick, who hath seen with so strong a bow ? 

(0 true Beloved !) like the (worthless) tear from the eye of man, him Thou 
castest. 

Him, whom a moment, away from Thy sight, — Thou drivest. 

Away from before Thyself, Thy own grief-stricken Hafiz, drive not ; 

For, through love for Thy face, he gave (sacrificed) heart, faith, and youth. 

10. In the path (of love) to Thee, like the pen, a foot (out) of his head Hafiz made. 
It, one moment, like a letter out of kindness, why readest Thou not ? 

4. " The cypress.” See Odes 108, 145. 

5. The lily is said to have ten tongues. Here, Hafiz accuseth the Beloved of not fulfilling His promise. 
10. The nib of the pen is the head ; but, in writing, it becometh the foot. 

^ signifies : — (a) to write ; (h) to cut — 

{a) In the path, (his state) from head to foot (fully) Hafiz wrote; like a letter, out of kind- 
ness, a moment — it, why readest Thou not? 

( 5 ) In the path, his foot (right) from the end Hafiz cuti like a letter, out of kindnes.s, a 
moment, him why readest (callest) Thou not? 
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562, (564). 

I. His lip, I kiss ; and down drink its^wine : 

To the water of life I have taken my — foot. 

Neither His mystery can I utter to any ; 

Nor any one can I see (in comparison) with — Him. 

The cup keepeth kissing his (ruby) lip and drinking blood ; 

The (red) rose keepeth seeing his (ruddy) face, and makelh -sweat. 

From retirement to the garden, the rose brought its throne ; 

(0 Zahid!) like the (folded) rose-bud, the carpet of austerity, make— folded. 

5. (0 Saki!) the cup of wine, give ; and recollection of Jamshid, make not : 
Who knoweth when Jamshid was ? or when — Kay ? 

0 moon-minstrel ! on the harp, thy hand extend : 

Its veins (cords), touch, so that with them I may exult. 

Like his (intoxicated) eye, let not the intoxicated be intoxicated : 

0 Saki ! to the memory of his ruby (lip), give — wine. 

Separation, the soul seeketh not from that body. 

In whose veins and body, the blood of the cup is. 

When the bird of the morning uttereth HQwa ! HQwa ! (He is ! He ts !) 
Away from the hand, put not the cup of wine of — Hai! Hail 

10. Like Majnun; in pursuit of the sight of Laila, — 

0 heart ! — it is necessary to move about every (member of the tribe) ijayy. 


9. Thedarvishes ejaculate HGl HEl or Huwal HuwaJ (Heisl Heis.l 
The hinderer of the morning is said to be the owl, Glaucidium Brodaeri. See, Ode 514, c. 2. 
10. In search of the true Beloved, effort is necessary, 

6 B 
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With the Sultan of the rose, be happy ; and wine, drink ; 

Reckon it gain, the freedom of (the month) Bahman from (the month) Dai. 

Hafiz ! thy tongue indraw a while ; 

The tongue (language) of the tongueless, hear from— ~tbe (tongueless) reed 
(pipe). 


II. In Dai (December), the sun is in Capricorn. 

In Bahman (January) „ „ « Aquarius. 
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563, (573). 

I. 0 Saki! intoxicated with love’s cup, I am ; give a little wine. 

Full, make the goblet ; for, without wine, the assembly hath not (even)-" 

. a little lustre. 

Love for his face like the moon, cometh not truly within the screen ; 

Minstrel ! a melody, strike up. Saki ! give — a little wine. 

(At Thy door, curved like) the ring, became my stature ; so that, after this, 
the watcher 

May not drive us again from this door to another door. 

(Together are) in expectation of Thy face, we and hopefulness : 

(Together are) ip the deceit (vain hope) of union, we and (vain) fancy, and-— 

a vain dream. 

5. Intoxicated with those two eyes (of Thine) I am ; in the end, less than— 
an (empty) question ; 

Languishing for those two ruby (lips of Thine) I am ; in the end, less than— 

a vain dream. 

Since not contained in the eye is (the effulgence of) the sun of His face, 

0 heart ! in the eye, what profit hath an agitation ? 

Thy hand, stain not with intention, in respect of a cup wherefrom thou knowest 
(That) at the end of work, will not be the hope of (even)— a little water. 

Hafiz! in the fancy for lovely ones, thy heart wherefore placest thou? 

When becometh sated the thirsty one, from the flashing of— a mirage. 


4.. (union) signifies » 

manifestations of glories that, in love’s Path, appear to the holy traveller; and that snatch him 
from the Path. 

Essential glories are the essence of His qualities, which are the screen of His nature, whereby He 
is independent of the world. 

Distraught with love is a whole world ; and enough : 

Union with the true Beloved, whence hath any one gained 

6. Since, in this world, not fit to be gained is the sight of God,— from this agitation and clamour what 

profit? 

7. That wherefrom profit reacheth thee not, desire not. 
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564 , ( 574 )- 

I. Wine, demand ; rose-scattering, make ; from time, what seekest thou 
Thus, at morn, to the bulbul spake the rose. What sayest thou ? 

To the rose-garden, the cushion take ; so that of the lovely one and of theSaki, 
The lip, thou mayst take, and the cheek, kiss ; (so that) wine thou mayst drink 
and the rose, — smell. 

Let us see, in whose fortune will be thy laughing rose-bud : 

0 bough of the rose ra’na ! for whose sake, growest thou ? 

(0 beloved !) the box-tree (of thy stature) proudly move; and, the resolution of 
(sauntering in) the garden, make ; 

So that, from thy stature, the (lofty, straight) cypress may learn— heart-seeking. 

5. To-day, when full of tumult of the purchaser is thy market, 

Get, and establish a little road-provision out of the capital of goodness. 

As, in the thoroughfare of the breeze, is the (flaming) candle, (so is) thy good 
going (— ’tis profitless) ; 

A little profit of skill, derive out of the capital of goodness. 

That tress, every ringlet whereof is worth a hundred musk-pods of Chin, 

Happy had it been if had been its perfume from happy disposition ! 

In the king’s rose-bed, cometh every bird singing : 

The bulbul— to melody-making; Hafiz— to prayer-uttering. 


2. See Ode 541, c. ii, 

3, Ibj (ra’na) signifies ; — 

(а) a rose red within, yellow without. 

(б) of two colours ; beautiful. 

6. Quickly, to the place of effacement, will go thy good-going. 
Choose the tarikat of goodness, so that profit may be thine. 
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565, ( 576 ). 


I. ’Tis the fresh spring. In this strive that joyous of heart 

thou mayst be : 

For, again, blossometh many a rose when in the clay (of the grave) 

^ thou shalt be. 


Within the veil, thee, the harp keepeth giving counsel. But, 

Thee, counsel profiteth at that time when worthy— ^ thou mayst be, 

I say not now, with whom, sit ; what drink ; 

For thou knowest, if wise and learned thou be. 

In the sward, every leaf is a book of a different state ; 

Woe is it if, careless of the state of all, thou be. 

5 . Though, from us to the Friend, is a Path (the path of ma'rifat) full of fear, 

Easy is the going, if acquainted with the stage (the ShaiMi) 

thou be. 


In excess, the world^s anguish taketh lifers cash, 

If, night and day, in this difficult tale, (of journeying to the Friend)'-^ 

thou be. 


0 Hafiz ! if, from lofty fortune, aid be thine, 

The prey of that (true) Beloved, impressed with excellences, 

thou shalt be. 


2. ndjj signifies: — 

{a) a note of music, 

(d) „ screen. 

Out of respect to the harp, this word is used. 
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566, ( 575 )- 

I. Breeze of the morning of happiness ! for that trace— that thou knowest^ 

To a certain one’s street, pass at that time—— that thou knowest. 

The footman of the chamber of mystery, thou art ; and on the head of the Path, 
is my eye ; 

By manliness, not by order, urge in that way,— that thou knowest. 

Say : — From my hand passed my feeble soul. For God’s sake, 

From Thy ruby (lip), soul-refreshing, give that— that Thou knowest. 

(0 true Beloved !) these (few) words I wrote, in such a way that the stranger 
hath not known ; 

(Them) by way of kindness, do Thou also read in such a way— 

that Thou knowest. 

5 . On Thy girdle, gold-woven, hope how may I not establish ? 

0 idol ! in that waist, is a subtlety— that Thou knowest. 

With us, the image of Thy (slaying) sword is the tale of the thirsty one and of 
water (whereto he desireth to reach) ; 

Thy own captive. Thou' seizest. Slay in such a way— that Thou knowest 

Hafiz ! in this matter, one are Turk! and Tazi (Arabian) ; 

Love’s tale, relate in every tongue (language)— that thou knowest. 


4. The second line — 

Them also read in such a way that to none save Thee shall information be. 
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567 , (578). 

I, Drink the cup of the wine of unity of—— a “ man 

So that, by it grief's root, up from the heart, 

thou mayst pluck. 

Expanded, keep the heart, like the cup of wine ; 

Head closed how long like a large jar? 

When, from the jar of selflessness, a ritl thou drinkest. 

Less of thyself (voluntarily), thou boastest of 

“self." 

Like the (humble and worthless) stone at thy foot be,— -not like the water (of the 
cloud glorying in sublimity) ; 

All colour of deceit, thou mixest ; and wet of skirt (lust-stained) thou art. 

5. To wine, bind the heart, so that, like a man, 

The neck of hypocrisy and of piety— thou mayst shatter. 

Arise, and, like Hafiz, an effort (in the service of the Pir of JarlVat) make ; so 
that, perchance. 

Thyself, at the true Beloved's foot,— thou mayest cast. 


1. “Man.” See Odes 144, c. 10; 524, c. 1 } S57, c. t. 

2. signifies:— 

a very large oblong wine-vessel. 

3. Ritl. 3 ee “ Man/’ Odes 315^ c. 2; 524/0* !• 
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568, (579)- 

I. Time consider plunder to that degree that thou canst ; 

0 soul ! the out-come of life is (only) this moment if thou knowest. - 

The desire-giving of the sphere hath life in barter, 

Strive that, from fortune, the justice of ease thou mayst take. 

The counsel of lovers, hear and out from the door of joy come; 

For all this is not worth the occupation of a transitory world. 

Before the zahid, boast not of profligacy. For one cannot utter 
To the physician, not the confidant, the state of a hidden pain. 

5. Gardener! when hence I pass, be it unlawful to thee, 

If, in my place, a cypress other than the beloved thou plant! 

The jar-shatterer knoweth not this value that to the sufi, 

Is a household chattel like a pomegranate ruby. 

Thou goest ; and, the people^s blood, thy eye-lashes shed : 

0 soul ! fiercely (impetuously) thou goest ; fear is, behind,— thou wilt remain. 

0 sweet mouth I with the prayer of the night-risers, strive not ; 

In the shelter of the one (ineffable) name (of God) is the seal having the quality 
of— —a Sulaiman. 

Aside from the glance of Thy eye, my heart, I kept. But, 

Thy eyebrow, bow-possessor, taketh (the heart) by its forehead. 

10. 0 brothers 1 compassion.* Went my precious Yusuf, 

F or grief for whom, wonderful (in wretchedness) I beheld the state of the old man 
(Ta^b) ofKin’an. 

The wine^s delight will slay the penitent zahid ; 

O sage I do not a deed, that bringeth — penitence. 


8. The great name of God.” See Odes 189, c. 2 1 193, c. 3 ; 435, c. 10. 
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One day, by my door, enter, so that, with joy, the hand I may clap; 

(Saying : — ) ^'Verily, joined to me is luminosity as a guest/^ 

With kindness, tranquillise Hafiz’s heart, 

0 Thou, whose (beauteous) tress-coil (is) the assembly-place (perfection) of dis- 
persion 1 

0 idol,, stony of heart ! if of me careless thou be. 

My own state, I will utter before Asaf the second. 
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569, ( 581 ). 

I. (0 true Beloved !) Thy well-wisher, I am, and (this) I know that 

Thou knowest ; 

For, both the un-seen, Thou seest; and also the un-written (by fate), 

Thou readest. 

In the adoration of Adam, the angel made resolve of thy ground-kiss, 

For, in Thy beauty, something he found more than the way,’ 

human. 

Thy tresses curl is now, in God's name, the collectedness of hearts : 

Be safety thine, from that breeze that exciteth— • dispersion ! 

From fortune, I have the hope that his girdle I may loose ; 

0 sky 1 for God's sake, for me loose the knot (frown) from the 

forehead. 

5 . (0 true Beloved!) dishevel Thy tress;. and, to sport and to dancing, bring the 
Sufi (people of the world), 

That, from every patch of his ragged garment, thousands of idols (of hypocrisy), 
— • Thou mayst scatter. 

The lamp-kindler of our eye is the breeze of the tress of lovely ones ; 

0 Lord 1 to this gathering (smooth state of the tress), be not grief for the 
breeze of dispersion ! 

Of the mystery of the lover and of the Beloved, what gaineth the reproacher? 
The non-seeing eye especially seeth not a secret mystery. 

To ^)e vexed with fellow way-farers, is not the action of a work-knower ; 

The difficulty of the stage, endure in memory of a time of ease. 

Alas ! that pleasure of night-sitting up that passed (swiftly) like the morning 
breeze ; 

0 heart 1 the value of union, thou know^est, (only) when behind in separation 
. thou remainest. 


2. See the Kuran, ii. 34 ; vii. 2. 

4. The second line is repeated in couplet lo. 
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The solving of the work of desirous ones is in that heart-binding eye-brow ; 

For God’s sake, a moment with (towards) us unloose the knot (frown) from 

thy forehead. 


Hafiz! thee, the fancy of the yoke of His tress fascinates ; 
See, so that the ring of impossible fortune,— 


thou shake not. 
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570, C580). 

I. Efforts, a thousand, I made that, my (true) Beloved,— Thou shouldst be; 
(That) the desire-giver of my sorrowful heart,—— Thou shouldst be. 

(That) a moment into the hut of sorrowful lovers, Thou shouldst come ; 

And, a night, the consoling friend of my sorrowful heart, 

Thou shouldst be, 

(0 true Beloved!) since the lamp of my eye. Thou madest night alive keeper 
(watchful). 

The consoler of my hopeful heart, 'J'hou shalt be. 

In sleep of midnight, this desire I see ; 

In place of streaming tears, in my embrace, thou shalt be. 

5. By that cornelian (mouth), by the way whereof, bloody of heart, I am, 

If complaint, I make, my mystery-keeper, thou shalt be. 

When to slaves, Khusraus of darkish beauty behave kindly. 

In the midst, the Lord of my work thou shouldst be. 

My slender prey becometh the rays of the sun, 

If, a moment, a deer like thee, my prey— thou be. 

The three kisses that -of Thy two lips, my portion Thou hast made, 

If Thou give not, my debtor, Thou shalt be. 


2, To the second line, add 

But, it was not. 

3. The first line : — 

In recollection of Thee, all night I remain awake. 

6 . When other prophets recommend their own religious order,— me, do thou recommend. 

When other beloveds cherish their lovers,— -Lord of our work, be thou. 

8. JUujj (kiss) signifies : — 

the acquisiton of readiness of acceptance of the sufficiency, outwardly and inwardly, of 
God's word. • • 

Forth from the common folk, me. Thou drewestj and me capacity gavest, so that— from out- 
ward speech; from the word (the glorious Kuran and great Furkan); from in ward, speech; 
and from manifestation (the word, holy and divine) — a pleasure 1 snatch. 

Having lent me this capacity, and upon it brought my goal, if Thou pay me not, Thou art my 
debtor ; and (by the decree of the liberal) beneath my burden. 
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In that sward where idols (beloved ones) the hand of lovers take, 

If, from thy hand, this (hand-taking) take place, my idol, thou shalt be. 

4 

10. Though Tam the Hafiz (the guardian) of the city, not worth a barley-corn I 
am : 

■ Perchance, out of thy own liberality, my beloved, thou shalt be. 


10. Hafiz. See Ode 395, c. 7. 
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571. 

I. 0 mouth, thou resembleth a casket of pearls ! 

0 Lord ! around thy face, how fit became the line of a new moon ? 

Now, me, the (vain) fancy of union with Thee pleasantly deceiveth ; 

Let us see what picture, sporteth this form of a (vain) fancy. 

Departed the heart, became blood the eye; became the body shattered, and 
the soul fluttered : 

In love, are wonderful things that successively come. 

Blood became my heart by His hand ; and by the memory of His intoxicated 
eye; 

With injury, I have been injured. With me, what has love to do ? 


‘ I. signifies 

(smile), ta being cut off for verse-sake, 
and ^Lw.u| are one and the same. 

DU signifies 
to smile. 

signifies ’.-r- 

to make white (to display) the teeth 5 to laugh. 

O revealer of the teeth 1 O displayer of the casket of pearls of the box of the mouth at my dis- 
persed state and withered form ! 

Fie, fie I worthy of thee hath fallen around the face the line of the new (crescent) moon. 

JU. (state) signifies ; — 
love. 

casket of) signifies 
the manifestations of glories. 

JIU (the new moon) signifies; — 
the shari’at, the religious law. 

JUIa LA. (the line of the new moon) signifies 

the following of the shari’at ; the manifestations of glories that become necessary to one 
possessed of the perfection of following the sharf at. 

In Arabic, are couplets 6 , 8, and g; the first lines of couplets i, 3, 4, and 15 3 and the second 
line of couplet 14. 

4, The second line ; — 

Love hath no sin. 

When the seeker reacheth the Sought, love (the road-guide, furnished with road-provisions) 
draweth aside,— the lover from the Beloved 5 the seeker from the Sought,— whether he expe- 
rience the injury of the thorns or whether he pluck the rose of his purpose. 
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5. If thy disposition turn not, ever again it turneth not; 

(Either) the lover on this side, (or) the A.rif on this quarter. 

O rider of camels that left my dwelling ! 

If, the men of Najd, thou meet, to them of my state, speak. 

In loye-playing, lawful the Heart-Ravisher regarded my blood ; 

O crowd of Lords ! love's decision is what ? 

On account of desire for the men of Najd, the eye slept not ; 

With its severe pain, the heart through rapture melted. 

For God^s sake, in the Zat-i-Raml, my heloved was where? 

Altogether fled wisdom through beholding the fawn. 


S, signifies ; — 

the ta is prefixed for verse-sake. 

0^ (Najd) signifies • 

The higher regions of Arabia, where Lail^L dwelt, and Majnfin became distraught. 

In Najd, poets assign the dwelling-place of every beloved. 

4j|o signifies 

(£i) anything that creepeth, 

(6) the beloved of 

signifies 
■' (a) a deer, 

lb) the name of an Arab of the tribe of Bani GhazilL 
(c) beloved. 

Through desire of seeing the beloved (possessed of perfection) of the tribe of Ban! Gh aill.the eye 
slept not. 

O horseman I O murshid of the pious I At the appointed time, to the adored Lord, represent 
the state of this separated stranger; and, out from the foot of my heart, the thorn pluck, say- 
ing 

A certain one desireth a manifestation of Thee.*’ 

“ On him, the blessing of beholding Thee, bestow ; and, him from the tumult of ‘ 
glories, release.** 

9. Jl^ (fawn) signifies:— 

(a) the beloved, whose manifestation is desired of all. 

{h) the name of an Arab tribe renowned for beauty and goodness. 

For God*s sake, on beholding the beauty and goodness of that sand (desert), whereon my 
beloved is dweller, reason fled. 

In the splendour of her beauty I became distraught even as travellers, who, in the state of mani- 
festations of glories, become selfless and effaced. jSo long as they become not effaced, they 
gain not a portion of His beauty. 

In lover’s Path, are rivers and deserts from the traversing whereof the holy traveller’s heart be- 
cometh rent. 
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10, If learned and 'wise thou be, let not go four things : — 

Safety, wine void of alloy, the Beloved, and the void place (the desert of solitude) , 

Wine, give. For, though black of book of the world, I became ; 

Hopeless of the grace of the Eternal, when can one be ? 

Saki! a cup bring; and, me, forth from khilvat put ; 

So that, crafty and nothing-earning, door to door, I may wander. 

Since time’s picture is in no way fixed, 

Hafiz ! complaint, make not ; wine, let us drink. 

Pure isr the cup of the heart in the time of the Asaf of the age. 

Arise ; and cause me to drink of a cup of wine purer than limpid water. 

15. Verily, the country boasteth of him and of his efforts ; 

0 Lord 1 ever be this rank and this sublimity ! 

The seat-kindler of the fortune of the .mine of pomp and of grandeur, 

The proof of the country and of religion, (is) Abu Nasr Abu-l-Mu’ali. 


Khwaja Mas'ud (who lived about 1480, A.D.) saith 
'‘A river, the waves whereof were man-devouring, I reached ; 

On that river, neither a boat nor a boat-man. Wonderful is the matter 1 ‘ 

** That river, the waters whereof all blood I saw, I feared : 

‘ “ To my heart, I said Why fearest thou? Since to cross is necessary, remedy is none.” 

12. Khilvat. See Ode 67. 

16. Abu-l-Mu’ali (whose proper name is Muhammad Sadru-d-Din) is claimed by the Turks as 
the first of their poets. He wrote in Turkish, in Arabic, and in Persian. He died 1270, A.D. 
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572, (562). 


1. By her two tresses, Salma bound my heart ; 

Yet, every day, my soul crieth to me : — Come and die ! 


For Code's sake! on me, heart-bereft, bestow pity; 

Me, despite the hate of enemies, cause to reach to the beloved* 


O thou who despisedest me for my love for Salma ! 
Her face, thou shouldst at first have clearly seen. 


To the (true) Beloved, wholly and completely, surrender, like me, thy 
heart, — 

O drowned in love in the sea of friendship ! 


1. In Arabic, are couplet 1 5 the second lines of couplets 2, 4, 7, and 8 ; and the first line of 

couplet 3. 

In Loris, are couplets 5 and 6 ; the first line of couplet 4 ; and the second line of couplet 3* 
Salma. See Odes 310, 360, 534 559. This name, poets assign to all beloved ones* 

The second line : — 

Yet, daily the heart, my soul addresseth, saying:— 

" Behold not the (illusory) lovely one; thy self in love for her, surrender not.” 

2. The second line : — 

Me, despite the hate of enemies, cause to reach to my desired one. 

That is— 

Cause me to reach to my object ; and to subdue my lust and body. 

° ^thou'lrt excuMT*" 


4. To the true Beloved, thy heart wholly and completely surrender ; 

O drowned in love, bring the pearl of friendship for Him. 

i T, J ^"<1 therefrom to love drawn thyself, surrender like me thy 
heart to the true Beloved, that, to thy hand, thou mayst bring the jewel of puiTose. 

6 D 
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5 . Subsequently, to thee, our soul, we shall have to advance ; 

For, stubbornly, hast thou fought with lovers ; and their heart taken. 

Grief for Thee wholly devoured this heart, helpless ; 

Me, the news of the good fortune of my verse deceiveth. 

0 idol ! in grief of love’s passion for Thee, 

On the Lord (God) of slaves, is our reliance. 


5. In Shiraz, men often use only the dominant (the initial, or the final) letters of a word. 


0*^ 

may signify 



oyc 

4 . 




Whether Thou desirest, or desirest not, m'y life, I surrender. Thou, sincere with lovers 
broughtest their heart into bonds ; and again, from the insolence of the insolent. Thou 
escapedest. 

No need, that thou shouldst display superiority. Obedient to the heart, is the soul. When 
Thou taketh the heart, in its pursuit, is the soul. 

6. Grief for Thee wholly devoured my heart, helpless (whether Thou desirest, or desirest not) ; 

Yet, the news of the fortune of my verse hath made proud my heart, which is the cause of 

iniquity and of error. 

7. When, to this world, God sent his slaves (the human race), an invisible messenger spake saying :•- 

You, I send to a place where the steed of the sweetness of understanding of witnesses and 
of rapture will reveal the mystery of existence. See p. 5. 

Of the crowd of worshippers of God, was Hafiz. For, with the world and with aught therein, 
he engaged not ; but on reliance on God, all his spirit, cast. 

8. In a dark night, into the twists of Thy tress (the world), went Hafiz’s heart ; and the Lord was 

his guide. For, on a dark night, without the guide, it is difficult to find the Path, especially 
a path fold within fold. 

In confidence of God’s favours and by God’s decree, men of God have paid attention to this 
world, full of vicissitude, and thence, on account of the tumult of its vicissitudes, have not 
rested. 

Thus, the world is a dark night whose light is accidental, in need of the splendour of the sun, of 
the effulgence of the moon and of the planets ; and of the illumination of fire. 

There are five explanations i — 

i. To his praised one, Hafiz saith : — 

He, who turned from his own perfection to imperfection ; exchanged his own faith for the 
world ; established, for the acquisition of the world’s goods, tyranny ; and gave for this 
his faith-made no profit, even though in his own estimation a profit it was that all his 
energy was, in the arranging of his own existence (the goal of worship, the field of 
culture). 

Thee, may God give opportunity and blessing so that thou mayst ever move from descen- 
sion to ascension ; mayst quit the world in quest of faith ; mayst strive in the will of 
God ; and mayst wear the painted garment of the paintings of God. 

ii. He who, having reached the stage of perfection, turned to the guidance of the imperfect, and 

for the perfecting of them, made all resolution made no profit* 

Though, in the opinion of the Lords of the sharikt, the guidance of the imperfect is a great 
work, — ^yet since he scattered his own skirt for the perfecting of his own desire he made 
tio profit. 
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Within the curl of Thy tress, went Hafiz 
In the dark night; and God is the guide. 


Thine, be opportunity ! Thee, may God bless, so that ever thou mayst endeavour in the per- 

‘ fecting of the faculty of speech. 

Thus, in truth, were ancient kings engaged, though, through the exigency of affairs, they 
practised tyranny. 

Not agreeable to the praiser is reproach. 

Sa’di saith ; — 

“ One skill, if thou have and seventy defects, 

“ Naught seeth the friend save the skill.’’ 

iii. At that time when an enemy with a countless army had appeared to invade the country ; and 
when a great terror prevailed, such that by report his army cxcceJcd in length and 
breadth,— the Khalifa of the age turned to Hafiz and asked his blessing. 

From fresh vision, Hafiz perceived that the enemy’s army exceeded not io,ooo; and that the 
Praised One (the Khalifa)’s army amounted tc^ 7,500. 

Then, this subtlety he devised; and for his consolation sent his bles'^ing. Despite this 
often do they prepare the fixed number; and, save in the little (7^) and in the great (10), 
engage in naught. 

iv When I multiply 10 by 7^, it becometh 75. From this, I take ’ujb that also is 75. 

He who, in the height of worldly wealth, displayed ’ujb (pride) to his dependants, made no 
profit. 

Thine be opportunity ; and thee may God bless that, despite the existence of scarcity of 
wing and of moderation of stature, thou mayst fashion the garment of pride over thy 
superiors ; and make the disobedient obedient. 

This is a good quality of praised good qualities. 

Whoever multiplied 10 by (reckoned as 75) brought to his hand the "word 'ujb in that 
he hath 75. 

In the affairs of the world, having attained the degree of 10 (which is the total of the num- 
ber of units), and, having rCvSted with (whoso market is less), he acquireth pride. 

Then he made no profit, even though, in his own estimation, a profit it was. 

Thine, be opportunity; and thee may God aid, so that, having mtiUiplied 10 by 7I, thou 
mayst reckon 75 ; and, on account of it, acquire the word ’ujb for the sake of the triumph 
of thy dependants, which result bringeth the pleasure of God, 

That is— 

In worldly affairs, having reached the stage of (which hath moderation of state 
and from which wantoth something of completion, lo) thou displayest pride with thone, 
who are at the stage of lo (which h the completion of units ; and, in their estima** 
tion, the stage of goodness and straightness). 

See Ode 455, c. 2, 3 ; 589, c. 4* 

v. Former kings brought the minted coins of weight to to the weight and thus filled 
the treasuries. 

When the time of coining fell to the praised one of lofty spirit, he brought back to 10 
the coin of 7-^ ; and thus to ease brought the people. 

Amir Khusrau saith ; — 

“ If, for liberality, his great ancestors 
Made two alloyed dirhams out of one unalloyed, 

“ See what happened to his alloyed dirhams I 
three, one wa? ; of one, three became/’ 
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573 , ( 577 )- ' 

I. To thee, the mirror of solitude displayeth the light of God, 

By the door of us (the darvishes), enter if the seeker of eternal love, thou be. 

Wine give. For, if hell take the name of our sin 

On its fire, water dasheth Muhammad^s miracle (and guardeth it). 

Momently, an act of sorcery thou practisest. Lawful, this is not; 

Said the messenger of our Lord : — Never are we trick-players/' 

If, with this grace and grandeur, to the sward thou pass, 

The lily, and the cypress, and the rose following with thee all go. 

5. Intentionally, in malice against me, wherefore drawest thou the sword of vio- 
lence? 

Perchance thou thinkest not of -^‘On extended (lofty) columns (of fire)/' 

In time, from the heart's tablet, make clean the picture of self ; 

If, with soul and heart, to the street of wisdom the path thou take. 

O Hafiz ! entangled in the net of desire is the bird of thy heart ; 

0 thou attached to shame 1 boast not of the solitude (of the holy traveller). 


2. See the Kuran, xix, 72. 

3, ^5^*^ signifies ; — 

a thing of uselessness and of idleness. Momently, deceit thou practisest ; and me into error 
leadest. Lawful this is not. By thy own word and deed, stand. For me, for sport and 
folly, they have not created; nay, for work, me into the world, they have brought. Not 
am I of thpse useless things that they reckon not. 

God saith 

Reckon ye that we have created you in vain ? To Me, will ye not return ? ” 

5. See the Kuran, c, iv. 9. 
is properly : — 

800^. For verse sake, the final ta is rejected ; ya added. 

In opposition, wherefore drawest thou the sword of violence ? Slay and slay, for God’s sake ! 

For, to offer pity to the half- slain one, is naught save tyranny. 

Perchance, thou thinkest not of what, in respect of world-possessors and of man-injurers, God hath 
said ; nor, of the path that, to men of happiness. He hath shown ? 

Verily, on them, hell’s fire is heaped up equally around. 

Hell’s fire is a cover; and, them, like a cover, surrouhdeth on all sides — in that state, wherein, 
with long fiery chains (whereby the pillars of fire leaped), they are made fast. 
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Kita’at.* 

(Fragments.) 

574 . 

I On the world and its goods, plant not thy heart ; 

For the reason that, from it, fidelity, none experienced* 

From this shop, honey without the sting, none ate j 

From this garden, the (sweet) date without the (bitter) thorn, none plucked. 
Whoever a lamp enkindled, 

When it wholly kindled, it, the wind (of death) blew out. 

Whoever on it (the world), void of care, placed his heart, 

When I looked — his own enemy, he pherished. 

5. The warrior-king, the Khusrau world-seizer (Muhammad Mu;?affar), 

From whose sword, blood dropped. 

Sometimes with a single assault, an army, he shattered ; 

Sometimes, with a Hu! the centre of an army, rent : 

Without reason, imprisoned chiefs ; 

Severed the heads of heroes void of crime ; 


* The final word of the Persian lines is kept the final word in the translation. 

3, Who, with a hundred efforts, gained his purpose, from that purpose gained no profit, which, from 
his hand, time snatched not. 

5. Mubarizu-d-Din Muhammad Muzaffar {d. 1364 A.D.) was the founder of the Mu^affar dynasty 
in Pars. 

lu i353> he took Shiraz from Amir Shaikh Abu 
.6. Hu.^’ See Ode 514, c. 2 ; 515, c. l. 
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From fear of his grasp, the lioness cast (her young) 

In the desert, when his name, she heard. 

At length Shiraz, Tabriz, and Trak, 

(Them,) when he subdued ; and his time (of death) arrived, 

10. He (Shah Shuja^), whose world^s sight was luminous by him (Muhammad 
Muzaffar), 

Into his (Muhammad Muzaffar's) eye world-seeing, a nail drew. 


575. 

1 . Saki ! the wine that is lifers elixir, bring ; 

So that, my dusty body, the fountain of immortality thou mayst make. 

On the cup’s circulation, my eye I have ; and on the hand’s palm (ready to 
surrender), my soul ; 

By the khwaja’s head, (I swear) that so long as that (the cup) thou givest not, 
this (my life), thou takest not. 

Like the (ruddy) rose in the sward, off from wine, — thy skirt shake not ; 

For the reason that, at thy foot, a soul-scattering (surrendering), head I keep. 

0 Minstrel ! on the second and the third cord of the lute, chaunt 

The praise of that moon (the lovely one), who, in beauty, an equal, hath not. 


576. 

I. Into the ear of sense of the slave (Hafiz), the announcer of news shouted, 
From the Lord of Unity, — ^*No god, save God,” 


8. The couplet may be i — 

From fear of him, his grasp off cast the (ravening) lion. 

When, in the desert, his name he heard. 

,0. Shah Shuja' {d. 1384 A.D.). In 1359, he put out the eyes of his father Muhammad Muzaffar and 
assumed the government of Pars. 
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Saying: — “O dear one, whose lot is despicabillty, — 

‘‘ Its truth (is) that, by force, he gaineth not rank and pomp : 

“With the water of Zam-zam and of Kausar, white one cannot make 
“The blanket of fortune of that one which black, they (Fate and Destiny) 
wove.” 


577 . 

0 man of wisdom ! on the liberality of 'Amr, or of Zaid, fix not.thy heart ; 
Whence his work will open (succeed), — none knoweth. 

Go ; (on God), reliance make ; knowest thou not that the nib of my pen — 
Every form that it depicted, a different colour out (from that intended) fell. 

The King of Hurmuz saw (me) not ; (and) without a word (of praise from me) 
a hundred (deeds of) kindness did; 

Me, the King of Yazd saw ; and his praise, I made. Me, naught he gave. 

0 Hafiz! this, like this, is the work of kings; grieve not: 

Them, grace and aid, may give the Ruler, the Conveyer of daily victuals (God)l 


578 . 

The holy spirit that happy SurQsh (Jibra.ll), 
On Heaven's emerald vault, 

In the morning, shouted saying:—" O Lord ! 
“In fortune and power, eternal be : 

“On the imperial throne^ remain, 

“Mansflr, son of Mugaffar Muljammad I” 


3. Zam-zam. See Qde, 91, c. 7. 

The well zam-zam is 7-6 feet in diameter and 56 feet in depth. The water b abundant and 
wholesome, though brackish. 

3. Muhammad Muzaffar. See Ode 574., c. 5. 

Shah Mansur (i. 1393 A.D.) was ruler of 'IrS|: and Pars. See No. 686, c. I aa. 


S16 


S78 
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579 . 

I. In the time of rule of Shah Shaikh Abu Ishak, 

By five wonderful persons, prosperous was the country of Pars. 

The first, like him, a monarch, territory-bestower, 

'Who, his own soul, cherished; and, (to his subjects,) justice of ease gave. 

The next, the Protector of Islam, Shaikh Majdu-d-Din 
A Kazi better than whom, the sky recollecteth not. 

The next, the descendant of Abdal Shaikh Aminu-d-Din 
Whose auspicious blessing, closed deeds, loosed. 

5, The next, the King of learning, ^Azd who, in composition, 

In the name of the King (Shah Abu Ishak), laid the foundation of the work 
of stations.” 

The next, the merciful one like Haji Kivam, the ocean of the (generous) heart ; 
Who, for generosity and justice, took from the world the good name. 

Equal to themselves, they left none ; and departed (in death) ; 

May God, great and glorious, cause all to be forgiven ! 


580 . 

I. If, in reality, the beggar had the pure essence 

On water, the circle of the centre of his shame^s point -would have stood. 


I, Abu Ishak {d^ 1357 A.D.) was governor of Shiraz. 

3. Majdu-d-Din Isma’il (i. 1355 A.D.) was Kazi of Shiraz in the time of Abu Ishak. See Ode 604. 

4. Abdal, See Brown’s Darvishes, p. 83- 

5. ’Azdu-d-Din (d. 1355) wrote the Mawakif-i-’Azdia, a work (in Arabic) on jurisprudence. 
"Stations” refer to mystic states in tarikat. 

6. Haji Kivamu-d-Din. See Ode 3, c. 9 and Nos. 610, 692. 

7. The second line may be : — 

On the fluid (ink) of the diacritical) dot of (sharm, shame), his centre (of contentment) 
—would have stood. 

1, The beggar’s shame (a fixed small point) would in water (the lustre of the jewel of merit) have 
expanded into a widening circle such as is formed when a stone is cast into water. 
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If, the sun had not mocked, — his cup of gold, 

Void of the pleasant tasting wine, wherefore should have stood ? 

If, for the mansion of the world, the intention of ruin had not been. 

Better than this, its foundation (firm) would have stood. 

If, the desire of alloy, time had not had, its work. 

By the hand of Asaf, master of assay, would have stood 

5. Since, save this one liberal one, time had not more. 

From time a respite in life would have stood . 


581. 

I, O friend, time-chooser! to the Khwaja’s hearing, convey (my request), 

In a private chamber, wherein (only) the breeze, as a stranger, shall be. 

Present a pleasantry ; him, happily, make laugh. 

With a subtlety, wherein his heart's pleasure; yhall be. 


Then, of his kindness, with courtesy, ask to this extent 

Saying “ If I ask for an allowance,- lawful it — 


shall be 


582. 

. From thyself, ask thou thyself both the good and the bad ; 
Another watchman for thee, why is necessary ? 

From bad be far ; for goodness, strive ; 

In playing and toying, life ruin not. 


Since thou knowest that thy victual-giver is God, 
Through greed, the heart perverted keep not. 


ifempty!’ Therefore, his golden disk (or cup) 580 


The KJiwaja Kiivatnu-d-Din who had founded a school for Hsflr 
The request (an allowance) is stated in the last hemistich. 


See No* 605 


581 


6 E 
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Whoso feareth God, unto him will He grant a (happy) issue (out of all his afflic- 
tions;) 

On him, He will bestow an ample provision whence he expecteth (it) not. 


583 . 

I. From the book -of manners, to thee, I read 
A verse on fidelity and on 

Who with violence scratcheth thy liver, 

To him, like the liberal mine, gold 

“ Less than the shade-casting tree be not ; 

Who at thee dasheth the stone, to him fruit 


gift. 


give. 


give. 


**From the (oyster-) shell, recollect the subtlety of humility. 
Who taketh thy head, to him the jewel (of the pearl) — 


584 , 

I. The hall, and the college, and the argument of knowledge ; and the arch, and the 
corridor — 

(Are) what profit, when the heart of the sage and the eye of the see-er 

is none. 


Though the hall of the kazi of Yazd is the fountain of excellence, 

Not untrue is it that, there, the knowledge of vision is none. 


585 , 

I. To the envious ones of our Khwaja speak, saying : — Evil, approve not 

If not, save evil, thee, (other) requital time-— giveth not.'^ 


582 4. The Kuran, Ixv. 3. 
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Strife, make not. For, ever, by reason or by exceeding thought, 

To our hand, the rein of sway, the sky giveth not. 


Notwithstanding that in Jamshid^s sight, they array the (whole) earth; 

(In exchange for it, permission) for the surrender of the jewel, the cup world- 
displayer, he (Jamshid) giveth not. 


Let us fly to God ! if, from the sky, the arrow (of calamity) rain ; 

For to us, the power of access into the sacred enclosure (of the palace), it (the 
raining of calamity) giveth not. 

By the right due to the favour of our Haji Kivam (I swear) that, from fate, 

For the sake of his own welfare, consent to this (refusal of access), he (Haji 
Kivam) giveth not. 


586. 

I. 0 Shah! from paradise, an envoy (Hafir's muse) hath arrived ; 
Rizvan of throne, like the Hur, salsabil (soft and bright) of hair; 


Language sweet, pure of meaning, weighed, and heart-accepting ; 
Possessed of beauty, and graceful, and pleasant and jest-utterer. 


I said : — ^‘To this small abode, wherefore earnest thou?'' 

He said : — For the assembly of the Shah, angel of nature." 


Now, of the society of poor me, to distress he (the envoy) hath reached, 
Him, to thyself call ; and his heart's, desire, seek. 


I. In this Ode, Hafiz seeketh royal patronage. 

3. signifies t — 

a small house or cage, wherfein they keep domestic fowlsv 


586 
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587. 

I. In this darkness-palace (this world) in the hope of the Friend till when shall I 
sit? 

Sometimes, in the teeth, the finger (of regret) ; sometimes on the head of the 
knee, the head (of grief). 

To an end hath reached my patience, since the wolf entered the abode of the 
lion ; 

When the (filthy) crow sang a song in the cooing- place of pigeons, reason fled. 

0 auspicious bird! come: glad tidings of fortune, bring: 

Perchance, as once it was, to the race again time may turn. 


588. 

I. 0 Sakil, full, the cup make. For the master of thy assembly 
(Thee, thy) desire giveth ; and (thy) mysteries, preserveth* 

Here, Paradise is cash (present) ; ease and pleasure, make afresh, 

For the reason that, in paradise, the sin against the slave, God recordeth not. 

The melody of the harp (is) the sound of pleasure ; the .court of the assembly 
the place of dancing, 

The mole of the (true) Beloved, the grain of the heart ; the tress of the Saki, the 
snare of the Path. 

Friendly of desire, are friends; and respectful (are) companions : 

Attendants are good of name, the ranks of sitters, well-wishing. 

‘ O Saki ! better than this, time revolveth not ; ease, choose : 

O Hafiz 1 pleasanter than this, state is not ; the cup, demand. 


3. In Arabic, are couplet 2, and the second line of couplet 3. 

Couplet 2 is quoted from the poet Abu-l-’Alf Tanuki? a celebrated Arabian poet. 
The last line is in imitation of Shaikh Faridu-d-Din-i-’ Attar (6. 11x9, d. 1230.) 
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589 . 

I. O King ! fellow-traveller with thee, is the army of God’s grace ; 

Arise, if, in the design of world-seizing, well thou doest. 

With such a height of glory, of the fore-place of thy abode 

Informed thou art ; and the service of informed hearts, thou doest. 

Notwithstanding the sorcery of colour of this bluish vault, rust of hue (the sky), 
According to the desire of God’s law, work, thou doest. 

He, who brought 10 to 7I, no great profit made ; 

Thine, be opportunity, that 7I, 10 thou mayest make. 


590 . 

I. O one lofty of descent ! thy essence pure of hate and of greed ; 

0 one happy of star! thy nature free from hypocrisy and deceit. 

In greatness, lawful when is it that honours, 

Back from the angel, thou shouldst take ; and, them, to tbe div, give ? 


I. signifies:— 

3. “ God’s law.” See the Kuran I! 

4. See Ode 572, c. 8 (note). 

Numbers have degrees. The perfection of units is ten 5 less than ten is imperfection. 

The explanations are : — * 

i. Whoever from perfection to imperfection ; from ascending to descending inclined, and for 

the world, gave religion,— gained no profit. 

ii. An enemy with a numerous army assaulted HSfiz’s patron, the king. 

On account of the strength of the enemy’s arniy the king greatly feared. 

Hafiz, by his inward light, perceived the truth and consoled the king, saying The 
enemy’s army is not more than io,ooo and thy army is 7,500. 

By the decree,— 

Often an army„small of number, overcometh an army, great of number ; hold stout thy 
“ heart ; for victory is thine.” 

iii. Possibly, the greatest and the least weight of a coin may be 10 and yj. 

Other kings have decreased the coin of the weight of to to the weight of 7I, thus render- 
ing miserable their subjects. They gained no profit : 

Thou hast increased the coin of the (reduced) weight 7-J to the weight of 10, and thus 
rendered happy thy subjects. 
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591. 

I. The beauty of this verse is independent of explanation ; 

Guide to the sun^s splendour, seeketh a person ? 

Afarin on the reed of a painter, who gave 
Beauteous beauty like this to virgin meaning ! 

In respect of its beauty, reason gaineth no substitute, 

In respect of its grace, nature seeth no substitute* 

This verse is either a miracle, or lawful magic ; 

This language either the invisible messenger brought, or Jibra, il 

In this way, a great mystery, none can utter ; 

None knoweth how to pierce a pearl (of verse) in this way* 


592. 

!• O Khusrau ! O just one ! O one of ocean-hand (in liberality}! 0 lion of heart ! 
0 thou whose glory, with varied forms of arts, is adorned ! 

Seized all horizons ; subdued all quarters, 

The clamour of happiness and the fame*of a Sultan-king* 

Perchance the invisible inspirer may have told thee my state, 

This that my resplendent day (of ease) hath become like the night of darkness . 
(of calamity) . 

Whatever, in three years, from the Shah and from the Vazir I amassed, 

All, in a moment, snatched the bat-sky. 

5 . Last night, in sleep, so my fancy saw that, in the morning. 

To my Shah^s stable, chanced my passing secretly. 


591 4. Magic. See Ode 358, c. 9. 

592 5. believed that the thief bad taken his mule; and, placed it, as a present, in the Shah’s stable. 
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Bound in his stall, barley, my mule kept eating. 

The nose-bag, off he threw; and to me said; — “ Me, knowest thou?” 

This dream, its explanation at all I know not what it is ; 

(It), do thou make ; for, in comprehension, no second hast thou I 


593. 

I. In the morning, from exceeding sorrow, my power of verse-making, 

Shunning the slave (Hafiz), fleeing, kept going. 

The picture of Khwarazm (Khiva), and the fancy for the bank of the Jihun it 
kept establishing ; 

With thousands of complaints, from the land of SulairnSn (Shiraz), it 

kept going. 

Kept going that one, save who none recognised the soul of language ; 

I kept looking ; and, from' my body, the soul kept going. 


When to him, I said — “ O my old consoling friend !” 

He harshly spake ; and, heart-distressed and weeping, — — 


kept going. 


5 , I said; — '‘Now, to me, who will utter sweet speech ?” 
For that sweet tongue, sweet singer, speech-knower,-^' 


kept going. 


Much entreaty, I made, saying ; — ” Go not.” Profit, it had not ; 

On that account that, from the mercy glance of the Sultan, his work 

kept going. 


0 King ! by way of grace and of kindness, him call back ; 

What doeth the consumed one, who, from exceeding disappointment, 

kept going ? 


a. solrciteth patronage ; and intimateth that if the king neglect h im, he roust quit Shfraa (called 593 
in compliment to the king) the land of Sulaiman. 
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594. 

I. The sky’s malice, they see not; and hear not; 

For eyes, all blind are ; and ears, all deaf. 

O many a one, whose pillow, the moon and the sun (now) may be, 

Whose couch of the clay and the dust (of the grave) at last shall be. 

From armour, against the loosening of the arrow of destiny — what profit.? 

From the shield, against the penetrating of the decree of Fate— what advan- 
tage ? 

If of iron and of steel, the rampart of the citadel,— thou make ; 

When the warrant arriveth, quickly death beateth the door. 

5 . Of the pleasant light, and ease and drink, proud be not; 

For in pursuit of light, is darkness, and poison beneath the sugar. 

That door, that to thee they (Fate and Destiny) open, in (vain) desire open not ; 
That path, that to thee they show, through lust, surrender not. 

In thy Path, all is (digged a) pit, — head bowed, go not ; 

In thy cup, all is deadly poison, — untast'ed, purchase (choose) not. 

The sphere’s dust, behold ; time’s nature, behold : 

The carpet of desire, fold ; the garment of greed, rend. 


595. 

I. Yesterday, me a message a friend sent. 

Saying : — “ 0 thou the outcome of whose reed (is precious as) the black (pupil) 
of the eye ! 


595 I. After two years’ absence, HSfiz returned to Shiraz; and (to escape his creditors) dwelt with Ha;! 
^^ivarau-d-Din. See Ode 3. 
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When, after two years; back to my house, thee fortune brought, 
Forth from the Khwaja^s house, wherefore comest thou iiot?^' 


Answer, I gave and said : — Hold me excused ; 

“ For, this is a path neither of self-desire nor of self-opinion. 


Ambush, in my path the Kazf s vakil hath made, 

In his hand, the writ of a decree like the snake of destruction. 

5, ^Hf, forth from the Khwaja^s threshold, my foot I place, 

“ Me, he will seize ; (and) towards the prison in disgrace will take. 


The Khwaja^s quarter is my fortress. If, there, 
“ A person speak of the dujining man, 


“ By the aid of the power of arm of the vazir^s slaves. 

With blows, I will break the brain (the head) of his madness. 


What room (for jest) this? Since from the bond of Kaf and NQn (Kun), ours, 
Save his service, is no final cause. 


'' Ever be— open to desire, his door; and, with affection, 
'' In his service, loin-girt, the blue enamelled sphere ! 


8 . When God said ; — ^ 

“ Kun (be).” Fa yakunu (Then it was). See p. 1001. 

He decreed that— from attachment, not from a wish to elude his creditors— Ifafiz should dwell 
with Haji Kivam. * 

There are four causes oJU (’illat) 

’illat-i-fa’iliy the efficient cause; the cause of the doer. 



„ -i-maddiy „ material „ 

$$ 

matter. 


„ -i-suri „ formal ,, 

3> 

„ form. 

> » 

» -i-gba, i „ final „ 


V end. 


595 
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596. 

I. Sugar from the violet, the rose-conserve of my verse hath snatched ; 

Therefore, the envy of sugar-candy and of fawn-heel, it became. 

Be bitter the mouth of him, who the candy (my sweet verse) aspersed ! 

(Be) duit on the head of him, who the denier of the limpid water (my lustrous 
verse) became 1 

. Every one, who, blind, from his mother was born, — in his life, 

The purchaser of the lovely one, possessed of beauty, when became he? 


597. 

I. 0 brother! in passing away, opportunity 
. Is, in swift passing, like the (swiftly moving) cloud. 

Learn that life is very precious ; 

If it become effaced, — alas ! 


598. 

I. The morning of Friday, it was ; and the sixth of the Rabfu-Uawwal 

When, from my heart, fleeting (in death) went the face of that one moon of 
face. 


596 I, ojj^ (Arabian candy) 

When it becometh hard, one may say that it is fit to be broken with the axe. 
axe; 

oj (the past of 2adam) strike 
Jlyp (fawn-heel) signifies 

a sweatmeat, now unknown at Shiraz, like Pdte de Guimauve. 

In Hindi, it is called ^^batasa.^^ 

I, See Ode 35, c. 8; and Nos. 599, 606. 

This commemorates the death of Hafiz^s son. 


598 
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In the year 764 of the Hijra, 

On me, the hard tale (of his death) descended like water. 

Sigh and pain and regret give profit — where ? 

When as sport and without profit, passed away my life ? 


599 . 

I. O Soul! that paradise-fruit that came to thy hand 

In thy heart, why didst thou not sow ? From' thy hand, why didst thou let go ? 

If the date of this event of thee they ask, 

Say its total (is) from the paradise-fruit. 


600 . 

I. Brother, I^waja Adil — unvexed be his rest, 
After fifty-nine years of life 


2. This giveth the date of death of a friend. See Nos. 598, 606. 
(paradise fruit) signifies son. 


r 

iS 


40 

lo 

6 

5 


6t 


<j" 

o 

<S 


The year is 778 A.H. See page 95. 

3, Jtihj cWa. (friend 5 .dil) gives the date : 
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The year is 775 A.H. See p, 95, 
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Departed to the garden of paradise ; 

• With his deeds and his nature, God be satisfied ! 


Ever say — Friend Adil ; 

Thence, the year of his death, understand. 


601 . 

I* When the Merciful One, who dieth not, this King, 
Of whom deeds of good perish not, — beheld. 


His (the King^s) soul, associate of His own mercy He made, so that, became 
The date of this matter — The Merciful One dieth not."'^ 


602 . 

I. (Vazir) Turan Shah, the world's Khan, the Asaf of time's revolution, 

Who, in this meadow (this world), save the grain of good deeds sowed naught. 


2. (Rahmanu la Yamutu) signifies 

The Merciful One, dieth not. ■ 


C 
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The year is 786 A,H. See p: 95. 

Rosenzweig rightly omits the (alif) in Rahman. 
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The middle of the week it was ; and the 2ist of the month Rajah, 

When, to the rose-bed, he went ; and, this stove (the world), full of smoke, let go. 

That one whose inclination towards truth and truth-uttering may be. 

The year of the date of his death, seek from— “ Inclination for paradise.” 


603. 

I. feaha,u-l-Hakk va Din — happy, be his resting-place !— 

Imam of the Sunnat (traditional law) and Shai^ of the assembly. 

When, from this world, he departed, this couplet he read . 

To men of excellence, and to the Lords of pre-eminence : 

“ Association with God, by devotion cne can gain ; 

“ If power be thine, (in this path) plant thy foot.” 

In this way, the date of his death 

Bring forth from the letters— “ Association (with God) by devotion.” 


2. Turan Shah was HSfiz^s patron. 

cL* (inclination for paradise) gives the dale of death. 

r ••••40 ^ 

• • • • 10 5 

J • • • • 30 c/" • 


The year is 787 A.H. See p. 95. 

4, (association of devotion) gives 
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The year is 782 A.H. See {>. 95. 
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604 . 

I. The glory of religion, chief of the Sultan*Kazis, — Isma^il, 

Whose reed of eloquence spake of the shara\ 

The middle of the week it was ; and the eighth day of Rajab, 
When forth from this house, void of way and order, he departed. 

The corner of God^s mercy, his abode know ; then 

The year of the date of his death seek from “ the mercy of God.” 


605 . 

I. The great pillar of state and of faith, he (Kivamu-d-Din) at whose door, 

For dust-kissing, (even) the (lofty) sky made homage. 

Despite that pomp and that grandeur (of his) beneath the dust (of the grave) 
he went ; 

From the place of existence, in the middle of the month Zu-l-Ka’dat. 


<So4 


60s 


3. ^ v.::..n4aj (God’s mercy) giveth ; — 

. 200 

. 8 

40 

• 400 


648 

The year is 756 A.H. See p. 95. 

The title of Isma’il is 

Majdu-d-Din, Sarwar-i-SuItan-i-Kuzat (See Ode 579, c. 3.) 
which, in the first line, is translated. 

1, Khwaia K^ivamu-d-Din was the predecessor of Haji l^ivaniu-d-Din Hasan. 
Nos.* 581, 610, 692. 
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See Ode 3, c.g, and 
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So that, from ^ny one, hope of liberality again hath none ; 

The letters of the year of his death became-— “ The hope of liberality.” 


606 . 

I. Spring-season it is ; and the rose, and tulip and the wild white rose, 

Up from the dust have come ; in the dust, wherefore art thou ? 

Like the (weeping) cloud of spring, I go, and bitterly weep, 

On thy dust to such a degree that, forth from the dust, thou wilt come. ] 


607 . 

I. ‘That one is who— who will represent to His Highness, the Sultan, 
That, from timers violence, cat-camels have appeared ? 

Seated on the prayer-mat of the Kazi, a profligate ; 

Again to the rank of a chief, arrived a filthy one. 


3. (the hope of liberality) gives : — 

I 
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The year is 764 A.H. See p. 95. 
Note that umid is spelled umiz. 


I. This is in memory of a son of HSfiz. See Nos. 598, 599. 
I . (cat-camel) refers to the following tale 


At a very low price, an old man offered a camel ; but it no one was allowed to purchase with- 
out purchasing with it a cat, the price whereof exceeded the value of the camd. 

2. oJj (profligate) signifies 
{a) zirak a clever one. 

(6) mutil „ knave. ’ 

(c) be-pak „ fearless one. 

(d) a denier of men of outward rectitude. 

(e) one outwardly bad, inwardly good (filthy one) signifies an hermaphrodite, 

catamite. 


606 

607 
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Said, that profligate ‘‘The eye and the lamp of the world, I am : 
Said, that filthy one : — “The seed of Dara and of Firidun, I am.” 


608 . 

I. Eat that green grain (of the grape), of which, easy of digestion, 

Whoever eateth one grain, on the spit (to roast), putteth the simurgi (thirty 
birds). 


Of that morsel, that, into ma'^rifat, casteth the sufi, — 

(Together are) — one drop (of wine), and an hundred intoxications; one grain 
(of grape), and an hundred simurghs. 


609 . 

I. Years, omen, state, wealth; and source and race (lineage), throne and for- 
tune, — 

Thine, be in monarchy, in perpetuity, in permanency 1 


(Thine be — ) the year, joyous; the omen, auspicious; the state, tranquil; the 
property, ample ; 

Source, firm ; race, permanent; throne, lofty; fortune, obedient. 


€o8 


1. ^ (the green grain) may signify 
hashish (Cannabis Indica). See Ode 467. 

2. The sufis acknowledge four stages : — 

material observance, 
tarik, the Path, 
ma’rifat, divine knowledge 


truth. 

j wasl, union. 
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610 . 

I. The chief of men of turbans, the candle of the union of the assembly, 

The master of the Lord-of-con junction, Haji Kivamu-d-Din Hasan. 

From the flight (Hijra) of ^^the best of men (Muhammad), 754 years, 
•—The sun's mansion was Gemini ; the moon’s birth-place, Virgo. 

Sixth of the month Rab^a-hAkhir, in mid-day, 

The day, Friday, by the decree of the Creator possessed of grace — 

The bird of his soul that was the Huma of the holy sky, 

From the snare of this house of calamities to the garden of paradise, went. 


611. 

I. When (shall be) a little leisure, that the service of the Pir of the Magians I 

may do ; 

And, by the counsel of the Pir, young (prosperous) my fortune may make? 


Care-taker of the wine-house, years I have been, 

The rest of my life, the service of that threshold, I shall do. 

Yesterday, with me, the muhtasib beheld the flagon ; and broke it ; 

After this, it, beneath the tattered religious garment, I shall put. 


612. 

I. Last night, of reason, the sage of my thought asked. 

Saying 0 peerless one of the graces of the merciful Creator ! 


1. “ Men of turbans” signifies r-wMen wearing large turbans. 

2. The Hijra dates from the isth July 622 A.D. See Nos. 605, 692 and ode 3. 

3. See p. 95. 
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In the world, what is the jewel of verse, whereby, 

(Is) disaster to the price of the market of the pearl (of the sea) of Uman ? 

Reply, he (reason) gave, saying From me, hear; but, hear not 
(Him), who said— this (is) the elegy of this one ; and this (is) the ghazal of 
that one ” 

“ The chief of the accomplished ones of the time, — knowest thou who he is ? 

"‘By way of sincerity and of certainty; not by way of falsehood and of 

suspicion— (He is) 

5 . “The Shah-in-Shah of accomplished ones, king of the country of speech, 

“ The beauty of religion and faith, Khwaja of the world,— Kalman.'’ 


613. 

I. Alas ! the bright robe of the day of youth, — 

If its had been the decoration of permanency. 

Alas ! 0 grief ! 0 pain ! that, from this stream, 

Will pass (away) the water of (our) life. 

From relation and connection, it is continually necessary to sever; 
Thus, hath passed the sky^s decree. 

Every brother, — brother quitteth. 

By thy father's life ! — save the Farkads twain. 


612 5* Salman Savaji Jalalu-d-Dm Muhammad (d, 1377 A,D.) was a celebrated Persian poet, native 

of Sava, who lived in the time of Amir Shaii^ Hasan Jalayar Hasan Buzurg, and of his son 
Sultan Uvais Jalayar, rulers of Baghdad* See the Life of Haiiz. 

613 4, Farkad major and minor are two stars in Ursa Minor. 
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614. 


I. O spring-breeze ! if thou canst, 

By way of fidelity and kindness, 

From me to my Friend, thou mayst take news, 
Saying: — ‘‘That consumed one, in secret, 

Is dying ; and from desire keepeth saying,— 
“ 0 Thou 1 without Thee, unlawful is life/^ 


615. 

I. In knowledge, the race of Adam (man) is man complete 
When his is not knowledge, he became the brute complete. 

Practice without theory is ignorance complete ; 

O soul ! in ignorance, impossible it is to find God- 
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Ruba’iyat.* 


(T etrastics.) 


616. 

The out-come of my life, — naught have I save grief 
In love, of good and of bad, — naught have I save grief. 

Not a moment have l a fellow-breather, one concordant; 
One named consoler, — not have I save grief. 


617. 

From the door-plucker of Khaibar, (All Murtaza) manliness—— 
From Kumbar’s Khwaja, the mysteries of liberality, 

Hafiz ! if, in sincerity, thirsty for God’s grace, thou be, 

From the Saki (Ali Murtaza) of Kausar, its fountain 1 


* The final word of the Persian lines is kept the final word in the translation, 

(ruba’i) signifies — the tetrastich, always in metre j-jA (hazaj). 

(dubaiti) „ „ quatrain in .any metre not hazaj. 

In rhyme and in thb number of verses, the dubaiti is like to the ruba’i and unlike to it in metre. 

paibar was a stronghold of the Jews near Madina. 

up.plucked by Ali Murtaz? (the fourth 

lumbar was All’s slave. 

For an ifiteresting account, of Ali (6. 599, d. 661) see Brown’s Darvishes, pp. 371 — 415. 

In mentioning him 

(a) the Shi’a saith » ’alaihi-s-salam,” to him be salutation. 

( } ,, Sunni ,, "karrama allahu wajhahu” his face may God honour. 

Kausar is a spring of paradise. See the Kuran, P. D. 153, 154, cviii. t. 
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618 . 

If, like me, a fallen one of this snare thou become, 

O often intoxicated of wine and of the cup, thou wilt be. 

Intoxicated, ruined, and profligate, World-consuming, we are ; 

With us, sit not ; if not, ill of name thou wilt be. 


619. 

By way of supplication, to that hyacinth (tress of the true Beloved), I clung ; 
I said : — For me distraught, remedy make 

He spake saying: — ^^My (sweet) lip take; my (long) tress, let go; 

^‘To sweet ease (the lip), cling; not to life long.''^ 


620. 

As flagon-emptier, the bud of the rose — - becometh, 

In desire of wine, goblet-preparer, the narcissus becometh. 

Free (happy) of heart is that one, who, like the bubble, 

Possessed of desire for wine, house^down caster, becometh. 


62L 

Of that old wine, villager-prepared, 

Give ; for, lifers decoration, anew I will make. 

Me, intoxicated ; and void of news of the world's state, — make ; 
So that the world’s mystery, I may utter — O faultless man 1 


620 When spring arriveth, to the face of the rose, men drink. 
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622. 

*0 Thou, on account of whose majesty, the sun and the moon lay 
Their forehead (in homage), night and day, on the dust of Thy garden ! 


Me, possessed of hand, of tongue, and of heart, strait (by Thy shunning, and 
want of kindness) plant not ; 

I on the fire of expectation ; and, thou careless (of me) — sit not. 


623. 

With the friend, sit ; the cup of wine seek 

From the lip of that cypress, rose of limb, the kiss seek. 

When the ease of his wound, the wounded one seeketb. 

Say:— “From the point of the son of the barber (the lancet, or the razor) ease 
seek." 


624. 


As long as the decree of celestial destiny 

shall be. 

Ever joyous, thy work — ■ 

shall be. 

The cup that from Taktamun's hand thou drinkest, 

.The source of lasting life 

shall be. 


By thy shunning and want of kindness,— my heart will become grieved, saddened, and scorched; 62a 
and my eye, weeping. ' ■ 


Otherwise the second line may be : — 

On account of my strait tongue and heart, ray heart, on the fire of expectation, plant 
thou thyself careless (of me), sit not. 

Taktamun was Saki (cup-bearer) to Shah Shuja’ (d. 1384 ). See Nos. 574, 691. 


not ; and^ 


624 
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625 . 

With tyranny, not the fortune of the world 

With grief, not the delight of existence 

Not seven thousand years of the joy of the world, 
With affliction of five days, 


hath worth ; 
hath worth. 


hath worth. 


626 . 

To-night, through grief (of love) for thee, in the midst of blood (weltering 

I shall sleep ; 

Out from the couch of ease, I shall sleep. 


Thou believest not : thy own image, send ; 

So that it may see how without th^e, I shall sleep. 


627 . 

In desire for thy kiss and embrace,- I die. 

In grief for thy glistening ruby (lip), I die. 

Long, the tale, wherefore do I make ? Short, (it) I will make ; 

Come back! for again in expectation (longing) for thee, I die. 


628 . 

O soul ! since, with thee, a night to day brought I, 

If, without thee, I heave a breath not man am I ; 

After this, death I fear not. For of the water of life, 

From thy sweet glistening fountain (the ruby lip) drank 1. 


From the descent of Adam to the annihilation of the world is 7,000 years according to the Hadis 
of the great ones. 
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629 . 

How long shall be this violence and tyranny-practising of thine ? 

All people vexing,— foolish (is this act) of thine. 

In the hand of one of heart, is the sword blood-stained (the morning sigh) ; 

If, to thee it (the sword) reach, thy (life-) blood (will be) on the neck 

of thine. 


630 . 

A moment take not thy lip back from the lip of the cup ; 

So that the world’s desire thou mayst take — from the lip of the cup. 

Since, in the world’s cup, together are the bitter and the sweet. 

Desire this (the sweet) from the lip of the Beloved ; that (the bitter) 

from the lip of the cup. 


631 . 

Thou spakest saying ; — “ Thine, I am ; have no care ; 

The heart, joyous make ; to patience, consign thy care. 

Patience, where ? The heart, what ? That which heart, thou callest 

Is a drop of blood, and many a— care. 


632 . 

Against me, love for the beloved’s face plaint — — take not 

Against those shattered of heart, censure altogether,.—— take not. 

Safi ! since the way of the way-farers, thou knowest. 

Against the man-profligate, much carping— take not. 
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633 . 

Neither the tale of that candle of Chigil— can one utter, 

Nor the state of the consumed heart can one utter* 

In my straitened heart, is grief on that account, that there is not 
A friend to whom the heart’s grief one can utter. 


634 . 

Prey of the world’s lovely ones, one can make with gold ; 

On account of them, happily, happily, one cannot enjoy (life, only) 

with gold. 

The narcissus, that is crown-possessor (king) of the world, behold,~ 

How it also lowereth its head— with gold. 


635 . 

A moon, whose stature like to the cypress (was)— straight, 

Mirror in the hand, her face made straight (decked). 

When the kerchief (of love) I offered, she said : — 

Union with me, thou seekest? Excellent, that (vain) fancy that is thine P’ 


636 . 

The awarder of paradise and of hell; and knot-looser 
Us, abandoneth not lest from our feet we fall. 

This wolf-snatching, how long proceedeth ? Display 
Thy grasp, enemy-overthrowing— O lion of God ! 


^33 Chigil signifies the name of : — 

(a) a district of Tatar!, famous for the beauty of its inhabitants. 

(5) a fire-temple, wherein the attendants were called “ lamps of Chigil.” 

634 In the centre of its flower, the narcissus hath a golden cup. 

636 The Lion of God is Ali. See 617, 
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637 . 

Save Thy picture, naught cqmeth into the vision— 
Save Thy street, other cometh not the path 

Though to all, sweet cometh sleep, in thy time, 

O God ! (I swear) that it (sleep) cometh not into the eye 


638 . 

(O thou,) whose eye !— sorcery and deceit keep raining- 
Ho ! the sword of battle keepeth raining 

Vexed with friends, too quickly thou becamest ; 

Alas thy heart ! for stone keepeth raining— 


639 . 

Every friend who boasted of fidelity an enemy became ; 

Pure of face, every one who was, wet of skirt (impure) 

They say : — Pregnant with the hidden is night/^ Wonder ! 
Since man she saw (knew) not, pregnant by whom (is it that) she 


640 . 

0 breeze ! my tale secretly— 

The burning of my heart, with a hundred tongues,—— 

In that way speak not that reproach should seize her j 
A word say ; and in the midst 


of ours 
of ours. 

of ours. 


from it ; 
from it. 

from it. 


became, 

became ? 

tell her; 
tell her. 

tell her. 


Thy eye, wherefrom sorcery and deceit keepeth raining I 


6 a 3 
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641. 

I spake, saying : — Thy lip ? She said : — “ My lip (is) the water of life : 
I said : — “Thy mouth She said : — “Excellent, (Tis) the ball of candy. ' 

I said : — “ Thy speech ? She said : — “ Hafiz said ; 

'Tis the joy of all subtlety-speakers of prayer/^ 


642- 

My moon whose (resplendent) face the sun's luminosity ; took, 

Around her down, the skirt of Kausar — — took. 

In the chin-pit (dimple), hearts all (she) cast; 

And, then, with amber (down), the pit-mouth took (closec). 


643. 

(0 God !) when the garment off from the body that musky (fragrant) mole (the 
beloved) draweth, 

A moon that, in beauty, hath not her equal, — 

In the chest, by reason of its transparency one can see the heart, 

Like the hard stone in limpid water. 


644. 

Took the torrent ‘of death) the ruined house of life 

(And) established the beginning of the fulness of the cup ot life. 

O Khwaja ! watchful be. For, soon, soon, (to the grave) draweth 

Time's porter the chattels from the house—— of life. 
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'645. 

In every way, hope (of the propitiousness) of the sky keep holding ; 
Of time’s revolution, tremble like the willow; 

Thou spakest, saying : — After black, is no colour : 

Then, my black hair wherefore white became ? 


646. 

Thy eye, whose teacher is the sorcery of Babil ; 

0 God ! (I swear) that, from its (the eye^s) mind, the sorcery departeth not. 

That tress, that be-ringed (enslaved) beauty, 

Of the pearl of Hafiz’s verse, its attachment be ! 


647. 

With wine on the stream-bank, ’tis proper to be; 

And from the grief of the corner-seeker (the recluse), Tis proper to be. 

Since our precious life is (only) ten days, 

Smiling of lip, fresh of face, Tis proper to be. 


648. 

0 thou ! the veiled rose-bud, shame-stricken—^-— by thee ; 

The intoxicated narcissus, astonied and abashed— by thee* 

Equality with thee, the rose how can make ? 

For, it hath light from the moon ; and the mouth, light— by thee 


''Babil.” See Ode 14. 

O thou by whom the veiled rose-bud is shame-stricken ; 

And by whom, the intoxicated narcissus is astonied and abashed I 


646 

648 
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649 -’ 

At first, with fidelity the cup of union me,«~ 

When intoxicated (with union) I became, to me the cup of .tyranny (of separa- 
tion) gjjg gave^ 

(When) with the weeping of both eyes, and with the heart full of fire, 

The dust of her path, I became, me to the wind (of destruction) ' she o-ave. 


650 . 

Evil to the good man 

In the desert of the Div and of the rapacious beast,- 

Enamoured of one’s own living, 

Proud of one^s owa excellence, — - 


Tis improper to be ; 
’tis improper to be. 

’tis improper to be ; 
’tis improper to be. 


651 . 

0 thou, the shadow of whose hyacinth-tress the jessamine, cherished ! 

The ruby of whose lip ■’Adn’s pearl, cherished ! 


As thy lip (is wine-cherished, so), ever the soul, wine -cherished 

With that wine, which is spiritual, thy body cherished. 


652 . 

Daily, my heart beneath another load is ; 

On account of separation, in my eye another thorn is. 

Striving, I kept ; Fate keepeth crying but : — 

Beyond thy sufficiency (of work) another work is. 


651 The “ jessamine signifies the beloved^s face. 

„ ^Adn’s pearl ” signifies the beloved’s teeth. 

The hyacinth cherished the jessamine. 

„ lip „ ’Adn’s pearl. 

The wine-cherished soul cherished thy body with that wine which is spiritual. 
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653. 

Like (foaming) wine, on account of grief,— why is- it necessary to foam ? 

With griefs army (wherewith thou canst not strive) 

why is it necessary to strive J 

Fresh, is thy lip ; from it, the goblet keep not far ; 

On the fresh lip (of the rivulet), pleasant is wine to drink. 


654. * 

Tis the season of yOuth, wine,- 

Every grief-stricken one completely Intoxicated, 

All, end to end, ruined and waste, is the world ; 

In the place of ruin, ruined (intoxicated), — - 


best; 

best. 


best. 


655. 

Come back ! for an account of thy beauty, my soul is expectant ; 

Come back ! for, in grief of separation from thee, my heart is in torment. 

Come back ! for, without thy face, 0 sweet beloved t 

From the eye of me, head bewildered, flowing is the torrent (of tears). 


656. 

Take wine, joy-exciting ; 

becretly. With thy mean watcher, strive not; and come. 

The adversary’s speech (of counsel), hear noW Sit down ; go. not." 

O idol! me, hear; arise, and come. 
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657. 

The (bitter) separation that, on the soul of poor me, — came. 

Thou mayst say, — On the wounded liver, a piece of (bitter) salt came/’ 

I feared that one day, far from thee, I should go, 

Thou sawest that, verily, the evil day (of separation) before me came. 


658. 

The covenant to the end, those sweet of mouth take not J 

The soul from the state of being a lover, those possessed of vision (lovers of 
God)— take not. 

When to thy wish and desire, the mistress is, 

Among lovers, thy name they— take not. 


659. 

Twist and turn and curl thy two locks— wherefore took they ? 

Sleep, those two intoxicated eyes of thine,— wherefore took they? 

Since, on thee, the leaf of a single rose none scattered. 

Head to foot, the rose-perfume, (thy body) wherefore took it? 


660. 

(0 true Beloved !) the thorn of griefs, the path to (union with) Thee hath ; 

Where, a way-farer (who, on this grief, reflecteth not ; and) these feet (in love’s 
path) hath? 

(0 true Beloved !) thou knowest who is the recogniser of love? That one who, 
On the soul’s face, the lamp of breathings (blessings of true lovers) hath. 
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661 . 

O son! from the mother of time (the world), thy heart up-pluck ; 

To the latter half of her husband (faith), cling. 

O heart ! like this, a person thou knowest not : 

If, like Hafiz, on her face (the face of the mother time), joyous thou be. 


662 . 

My hand, I put within thy girdle. 

Within which, I thought something was. 

From that waist, what (profit) the girdle gained is clear ; 
From the girdle, let us see what profit I shall gain. 


663 . 

Acceptable to the heart of the high, and well known to the low ; 
Sweet of note, weighed of motion, the full moon complete : 


In the limits of Shiraz, by name and lineage, is 
The instrument-player, Haji Ahmad by name. 


* The husband of the mother of time ” is din (faith). 
Din hath two aspects 


(а) ?ahir shar’, external religion, which is the law of the Kuran. 

(б) batm internal „ » „ snfi.ism, or shari’at va tarikat. 

The explanation is 

From the world, thy heart up-pluck; and to internal religion (batin shar’) cling. 
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664 . 

The beating of the pinion of the bird of joy, I hear ; 
Or, the perfume of the rose-bed of wish, I perceive: 

Or, the tale from his lips, the breeze uttereth ; • 

In short, a wonderful tale, I hear. 


665 . 

With the mistress, saucy and amorous; and with the minstrel and the reed, 
A quiet corner, a little leisure, and a bottle of wine. 

When warm with wine became our vein and tendon, 

(Even) to a barley-corn, favour I take not from (the generous) Hatim Tai. 


666 . 

In separation from thee, more than the (guttering) candle, I weep: 

Even like a wine-flagon, tears, rose of hue (bloody)' I weep, 

♦ 

Like the cup of wine, I am. For, from heart-straitedness, 

When the harp^s wail, I hear, — blood, ’ I weep. 


667 . 

Tis a great sin to uplift one's self ; 

And, out from all creation, to choose one^s self. 

From the eye's pupil, it is proper to learn : — 

Every one, to see ; and, not— to see one's self. 


At the time of playing the harp, the cup weepeth bloody tears. For, at the time of playing the 
harp, the revellers drink ruddy wine. 
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668 . 

My soul, in sacrifice for that one who a' man (of worth), may be, 

If, my head at his feet, thou place, easy, it may be. 

Thou wishest to know verily of hell ; 

Verily, hell the society of the w’orthless shall bb. 

669 . 

In a mortar, end to end, the climes . 

With the hearths blood, the nine arches of the sky to smear; 

A hundred years more, the prison-captive he 

Better than, a' moment, the associate of the fool to be* 

670 ; 

Till, to the desire of my wounded heart, its work shall be * 

Till, without the King, the soul, the country of my body- shall be ; 

From God’s court, my hope is this 

That, all opened, the gates of happiness 

671 . 

O friend ! from violence to the enemy, thy heart withdraw • 

With good mien, the luminous wine, indraw' 

* 

To the man of skill, the button of thy collar, loose; 

And, wholly, from those of no worth, thy skirt, withdraw. 


See Ode 417, c. 2. 


612 


668 
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672 . 

0 would that concordance; fortune 

Or (that) again, aid, timers revolution 

When from the hand, the rein of my youth, it (time) snatched^ 
(Would that) footedness like the stirrup, old age 


673 . 

A long life in pursuit of desire, lost 

And from the sky^s revolution, what is it that profitable—— 

To whomsoever, I spake saying : — ^‘Thy friend, I was : 
Became my enemy. Alas I what (ill-) star,—— 


674 . 

Friends ! when hand together (ye are) 

(In friendship), this revolution of the sphere—^ — 

When, to me, the turn (of death) reacheth ; (and), in my place,. 
In recollection of me, (during) that remaining time, 


675 . 

To-day, at this time of covenant-breaking. 

Where, the friend who, in the end, becometh not 

Solitude’s skirt, I took on that account. 

That, nae, the friend should not see with the desire of the 


had made 
had made. 


had made. 


I have ; 
I have ? 


I have. 


embrace ye 
forget ye. 

I remain not, 
drink ye. 


enemy. 


enemy. 


672 Youth being passed, I wish old age to stay. Old, I fear death. 

675 Tl^t the friend should not see me, unhappy of face. 
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676 . 

O friend ! me to the enemy's desire, thou madest ; 

When I was (fresh) spring, me, like (sere) autumn, ^ thou madlest. 

In thy quiver, straight (of body), like the arrow, I was; 

Sacrifice for thee, lam; me (bent like), the bow, why (is it that) 

thou madest ? 


677 . 

From feebleness, humbleness, and wretchedness, 
From haughtiness, greatness, and self-sufficingness. 

If, me, on the fire, thou place, (quietly) I sit ; 

If thee, on the steed, I place, thou sittest not. 


678 . 

O friend ! careless sit not of the fierceness of the sigh, 

For, thee, fire may reach from the fire-kindling- of the sigh. 

Beware that, in thy own street, thou think not easy 

The night-wandering of weeping; and the morning-rising of the sigh. 


. 679 . 

thou hast? 
thou hast. 

Desire a friend, a little wine, and the foot of propinquity to the rose, 

Now, that, in the hand, a draft of wine, thou bast. 


On the heart, grief for time how long— . 
The world, abandon ; and whatever in it— 


Connected together, are the first lines of the two couplets; and the second Unes. 


677 
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680. 

In my own heart, the place of grief for thee, 

The pain for thee, the remedy for my rent liver, 

Even as violence against my heart, the more thou makest, 
Intent on that I am that fidelity, the more, 


681. 

I spake saying : — Thy (dark) mole is what with this sweetness ? 
She said : — ‘‘ Simple, foolish, and pitiful thou art. 

Not a mole is in our beauty's mirror, 

In it (the mirror), thy own (dark) pupil (of the eye) thou seest/' 


682. 

Like the (ruddy) face of my idol, ray tears rose of hue (bloody) 
From the heart's blood, the house (socket) of my eye blood 

With grace, thus to me my beloved spake 

Saying 0 dear friend ! the state of thy eye, how 


683. 

If, in wandering, a person remain 

If the mountain (in strength) he be, of him shall, remain (only)r 

Though (in a foreign place) dweller be the poor stranger. 

When his native land, he remembereth, heaveth he — — 


I make; 
I make. 


I make. 


became 

became. 


became ? 


a month, 
-a straw. 


a sigh. 
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684 . 

O Lord ! since the accomplisher of needs 

Both Kazr(of our need) and all sufficient 

To Thee, my own heart's secret how shall I utter ? 
Since the knower of hidden mysteries 


Thou art; 
Thou art. 


Thou art. 
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( 5 ^ 

MasnavT.* 

685. 

I. Ho! 0 desert deer! where art thou? 

For thee, mine is a great affection. 

Two solitary travellers, two heads revolving (in perplexity), two friendless ones ; 
The rapacious, and the non-rapacious, beast, in ambush before and behind. 

Come, so that each other^s state, we may know ; 

Our desire (for each other), we will seek, if we can. 

For I see that this confused desert (of love), 

Hath not a pastime place, joyous and happy. 

5 . 0 companions ! say ye who will be the companion of friendless ones ? 

The friend of strangers ? 

Perchance Khizr, auspicious of foot, may enter ; 

From the blessing of his spirit, a great work may issue. 

Perchance the time of favour-cherishing hath come ; 

For my omen — Leave me not alone hath come. 

At a time, a way-farer in the land, 

To him, with courtesy, spake a profligate, path-sitter. 


* Masnavi signifies : — 

Poetry, composed of distichs, corresponding in measure, each consisting of a pair of rhymes* 
This poetry is called (muzdawaj) wedded ; the number of its distichs is limitless. 

The final word of the Persian lines is kept the final word in the translation. 

6. This difficult path, wherein the travelling is dangerous, may come to an end* 

7. See the Kuran, xxi. 

8. The profligate spake to the way-farer. 



• 97 ^ DiVAN-l-HAFIZ. 

Saying : — 0 holy traveller 1 in thy store, what hast thou ? 

Come ; a great snare, establish, if the grain thou hast/’ 

10, To him, he (the way-farer) gave answer and said : — “ Grain, I have ; 

'^But necessary for me is the (mighty) Simurgh. — the prey/\ 

He (the profligate) said : — *^To thy hand trace (of the Simurgh), how bringest 
thou ; 

For to us, traceless is his abode? 

From the hand, give not the. cup of wine or the foot of the rose ; 

But be not careless of time greatly intoxicated. 

When that straight cypress (the beloved) hath become one of the Karvan, 

With the cypress-branch, guarding (of the Path) keep making. 

He departed ; and my happy disposition sad made ; 

Brother to brother, thus when did ? 

15. Mercilessly, the sword of separation, he so struck. 

That thou mayst say, “ Has been not (even) acquaintanceship.” 

My scattering what weight beareth it, in this way, 

When (even) the wealthy sun became purse-emptier? 

The marge of the water-pool, and a bank of the stream ; 

A dew-drop (a tear), and talk with one’s self — a talk. 

In memory of those gone, and of friends, 

Concordance (weeping), he made with the (weeping) April-cloud. 

When before thee, the running water cometh weeping, 

It, aid from the water of the eye of thine. 

20. Not courtesy did that old friend ; 

Musalmans 1 Musalmaus ! (help me) for God’s sake ! 

By my head, passed the water of separation, 

In this state, courtesy is unfit. 


12. Sit near the rose. 
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Perchance, Khizr, auspicious of foot^ can so- do 

That, to thos.e bodies (of those gone), these bodies (of ours) he may convey. 

With my own fortune, so much why do I (vainly) strive ? 

From my own natal star, why do I (vainly) flee ? 

Now, even the path of the Friend^s street I take ; 

If I die — even, in the Path I die. 


25. Those strangers who, my state, behold. 

Awhile, at the head of my dust, sit. 

Strangers, strangers remember ; 

Fpr, of one another, the tokens they are. 

O God ! the remedy of the remediless, Thou art, 

For me and others beside me, the remedy, thou knowest. 

Even as from the dark night, Thou bringest forth bright day 
(So) from this grief, Thou bringest forth the joy of mine. 

On account of separation from Him, complaint much I have; 

In this place, not contained is this tale. 

30. The (precious) jewel, behold ; by the (worthless) shell, pass by; 
That way, that becometh not famous, abandon. 

When, in narration, I bring forth the fish of the reed, 

From the fish and the reed, ask the explanation. 

Companions ! the value of each other, know ye ? 

When Tis known, out the explanation read ye. 

Verily, the words of the counsel-utterer is — 

That the order-caster of separation (who is union) in ambush is. 

With wisdom,' the soul we mixed ; 

And the seed, that from it was produced, we planted. 


31. See the Kuran, Ixviii. 
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35. Evident in this composition, is joy-givingness,’ 

Which the essence of verse, the essence of soul and of limbs, is. 

Come ; and from the perfume of this good hope, 

The perfume-place of the soul perfume-making, seek ye. 

For this musk-pod is from the pocket-fold of the Hur, — 

Not from that (musk-) deer that at man is affrighted. 

In this valley (of death) listen to the sound of the torrent, 

Wherein at hundred mans of the blood of guiltless ones (are) as a barley- 
corn. 

Here, JibrajiFs pinion they scorch ; 

So that therewith, a fire boys kindle. 

40. Who hath power to utter speech here — 

God Most High 1 what independence is here;. 

Hafiz ! go ; in this space, boast not ; 

Speech make short ; God is the Knower. 

38. ^^The valley’’ may signify : — the valley — 

(а) of love. 

(б) „ the world. 

(^?) >1 present time. 

■ Man.” See Odes 144, c. 10 ; 524, c. i ; 557, c. i ; 567, c. i. 
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I. Saki! come. That wine, that rapture, bringeth ; 

Blessing, increaseth ; perfection, bringeth, 

Give me. For I, much heart-bereft, have fallen ; 

From these both (blessing and perfection), without profit, I have fallen. 
Saki! come. That alchemy of openings, 

That, with the (great) treasure of Karun, giveth the (great) age of Nuh, 

Give, so that, wide to thy face, they may open 
The door of prosperity, and long life. 

5. Saki ! come. That shining fire, 

That Zardusht keepeth seeking beneath the dust, 

Give me. For, in the (religious) order of intoxicated profligates, 
Whether fire-worshipper, or world-worshipper, (what matter ?) 

Saki ! come. That wine, wherefrom the cup of Jamshfd, 

Boasteth of seeing into non-existence, 

Give me, so that by the aid of the cup, I may be, 

Like Jamshid, ever acquainted with the world^s mystery. 

Saki! come. Me, that cup of Jamshid give, 

Make no delay j instantly, me give. 


SakT-Nama.* 

(The Saki-rhyme). 



♦ The Persian text is corrupt throughout. 
5. “ Zardusht/’ See page 992 (foot-note). 
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10. Possessed of crown and of treasure, well spake Jamshid, 

Saying Not worth a barley (-corn) is this transitory house (the world).” 

Saki ! come. That cup, like salsabil, 

That, to Paradise, is the heart's guide, 

Give me. For, well spake the (six-stringed) lute and the reed. 

Saying; — ” A draught of wine (is) better than the diadem of Kay.” 

Saki ! come. That intoxicated, veiled virgin (wine secreted in jars) 

That, within the tavern, sitteth, 

Give me. For, ill of fame, I wish to be ; 

Ruined with wine and the wine-cup, I wish to be. 

15. Saki! come. That water, thought-consuming, 

Which, if the lion drink, forest-consumer, he becometh, 

Give, so that to the sky, lion-seizer, I may go ; 

(So that) the snare of this old world, I may together dash. 

Saki I come. That wine, in which the Hur of Paradise, 

The ambergris of the angels, keep kneading. 

Give, so that, on the fire, it, as a perfume, I may place ; 

(So that), happy, till eternity without end, wisdom's brain I may make. 

Saki ! come. That wine, the reflection whereof from the cup, 

To Kay Khusrau and to Jamshid, message, sendeth, 

20. Give, so that, with the’ note of the reed, I may speak, 

Saying: — ” (Mighty) Jamshid was when? (Great) Ka,us, when ? ' 


Of the revolving of this old monastery — boast ; 
To former kings, salutation, give. 

Saki I come. That wine that giveth royalty-; 
To whose purity evidence, the heart giveth, 
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Give me, for Sultan of my heart, (once) I was ; 

•Now, far from Him, I am; for stained, I am. 

Me, wine give ; perchance, pure of defect, I may become ; 

Safe from fearful thought (in lovers path), become. 

25. Me, wine give ; and fortune’s face, behold ; 

Me, ruined make ; and philosophy’s treasure see. 

When the garden of souls (the world of non-existence) became my abode, 

In this place (the world), plank-bound of body, wherefore am I? 

That one am I who,— -when, in the hand, the cup I take, — 

Behold in that mirror whatever is. 

In intoxication, the door of austerity I beat ; 

In beggary, of sovereignty I boast. 

For, when fit for song is intoxicated Hafiz, 

Him, blessing from the sky, Zuhra’s lyre giveth. 

30. Saki ! the unfaithfulness of life, 

Fear ; and, of wine, petition (long) life. 

For thy life, wine will increase, 

Momently, to thee, a door of the hidden, it will open. 

Saki ! come. With wine, an assembly arrange ; 

For faithfulness with none, hath the world. 

Thee, the (frail) bubble of wine gave recollection of this matter, 

As, when the diadem of Kay-Kubad, the (swift) wind (of death) took. 

Saki ! come. From wine, the heart’s desire seek ; 

For, without wine, no ease of heart, I saw. 

* 

35. If, as to union with the soul, the body show patience (care not),— 

It is possible that, as to wine, the heart may show alienation (may care not). 


26. Plank-bound,” See Ode 385, c. 4.. 

35. Otherwise;— 

If (apart) fronn union with the soul, the body show patience (live), 

It is possible that (apart) from wine thfe heart may show farness (may live). 
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Saki ! come. This cup with wine, make full, 

That thee, the state of Kisra and of Kay, I may tell. 

Saki ! come. Safe from time, how mayst thou be ? 

On that intent it is that, in wrath, thy blood it may spill. 

Saki ! come. To us, arrogance display not ; 

For, in the end, of (perishable) dust thou art ; not of (eternal) fire art thou. 

The goblet with wine, make full ; for pleasant is wine ; 

Especially, when pure and un-alloyed it be. 

40. Saki! come. That wine of the fragrant breeze of sweet basil, 

Give me : for remaineth neither gold nor silver. 


Saki! come. TJiat pure ruby wine 

Give. This cunning, design, and boast, — how long ? 

Disgusted with the rosary and the khirka, I am ; 

For wine, both pledge : and farewell ! ' 

Saki ! come. From the corner of the cloister of the magians. 
Far, be not; for here is the Ganj-ravan.” 

If, to thee, any should say ; — Towards the cloister, go not 
Him, what answer sayest thou ? Say : — Good night ! 

45. Saki ! come. That ruddy goblet, 

Whereby, gaineth the heart, joy; and the soul, pleasure 

Give me, that, me, release from grief, it may give ; 

Me, the trace of the path to the special banquet, may give. 


42, The rosary. See^'Odes 132, 178, c. 8. 

„ khirka „ Ode 124. 

43* ub; ^ (fleeting treasure) signifies : — 

(a) the treasure of Karun. 

(ib) wine. 
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Saki ! come. That wine, that is the soul-cherisher, 

Like life, is fit for the shattered heart, 

Give, that, out from the world, my tent I may pitch ; 

Above the sphere, my pavilion, may pitch. 

Saki ! come. That (resplendent) cup, like the sun and the moon, 

Give, so that, on the (lofty) sky, my court I may pitch. 

50. Saki ! come. With old wines, ' 

In my cup, me, continuously intoxicated make. 

When, with thy un-alloyed wine, me, intoxicated, thou makest, 

In intoxication, to thee the pleasant song, I will sing. . 

Saki! come. Now that, like paradise, became, 

By thy (resplendent) face, this banquet, ambergris of nature. 

The cup, take; fear not ; in it, is happiness, 

For, in the garden of paradise, lawful is wine. 

Saki ! come , Of wine, I' have no help ; 

Me, with one remaining (last) cup, aid. 

55. For, from the sphere’s revolution, I am ready to die ; 

Towards the cloister of the magians, running, I am come. 

Saki! come. That wine, the delight-giver, 

Give, so that on Rakhsh’s back, I may sit. 

To the field (of battle), like Tahamtan (Rustam) the face we will turn ; 
To our heart’s desire, the design of galloping in the fight, we will make. 

Saki ! that ruby-like cup. 

That, to the heart, the door of pleasant time openeth. 

Give, so that wisdom, I may efface ; 

Through intoxication,Tn the world, my standard, may exalt. 


53. In Arabic, is the first line, ^ 

56. Rakhsh is the* name bf Rustam’s war«horse. 
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60. A moment, momently, of the cup we boast ; 

With wine, water on grief's dash, we dash. 

For, to-day, with one another, wine we drink ; 

When leisure is none, again when may we drink ? 

For those, who joy^s feast prepared ; 

(Who) at joy's feast, also engaged, — 

From this snare-place (the world) div-inhabited, low-lying, — 

Departed ; and to the dust (of the grave) regret took. 

Over this turquoise throne (the sky), victorious is who? 

On this palace of ten days, prosperous is who ? 

65. Alas! youthfulness that on the (swift) wind departed;. 

He who, with knowledge and justice, departed, — happy. 

Saki ! Give that wine. As long as breath, I express, 

At the head of both worlds, my foot I dash. 

Quick, be; and, me, the heavy ritl give; 

If openly (be) not possible, to me, secretly give. 

That one who, on the elephant's back, used to fix the drum, 

For him, against his desire, they (fate and destiny) beat the drum of departure 
(in death). 

From the zones of light, at the glad tidings (the prelude) of dawn, 

Momently, come to my ear, from the word of the Hur. 

70. Saying 0 bird, sweet of note, sweet of speech ! * 

Thy plumes and pinions, open wide ; and burst thy cage. 

On the azure palace of six vaults (the lofty seventh heaven), sit ; 

In the stage of the soul-abode, sit,^' 


67. Ritl. See Ode 315, c. 2. 

Hur „ „ 416. 

68 . Before beginning an expedition, they bind the^ elephant-drum or the elephant. 

He, who goeth to the field of battle, will at last unwillingly depart from this world. 
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For victorious of time, thou art, Manu-chihr of face ; 
Thou knowest that, in the time of Buzurj mihr. 


On the cup of Naushiravan, they wrote : — 

Before that -no traces of us, thou findest, 

‘‘ From us, this counsel hear; and work, learn 

A subtlety from timers revolution. 

75. ‘‘That the stage of pain and of grief, this is ; 

“In this snare-place (this world), seldom is joyousness.^' 

(Still), with this joyousness, we are. For, of pain and grief, 

'No grief, have we. If (them), we have not, ^tis the same. 

The cup of Jamshid is what? Jamshid is where? 

Sulaiman went where ? The seal-ring is where ? 

Of living philosophers who knoweth 
. When Jamshid was and Ka,us Kay? 

. When to non-existence, the step (of travel) they took up, 

In this land, save name naught they left. 

.80. On this fleeting abode, the heart why bindest thou? 

For, when thou passest away, again back to this place thou coraest not. 

Tis (the part) of madness, in it to bind thy heart ; 

^Tis of non-acquaintance, in it acquaintance. 


72. Manu-chihr (paradise-face) was a king of the Pishdadian dynasty. , He succeeded Firidun. 
The prosperity of his reign was due to his vazir, Sam, son of Nariman, whose descendants 
Zal and Rustam were heroes. See Clements Markham^s History of Persia. # 

Buzurj-mihr (d, 580-590 A.D.) was vazir to Naushiravan, the Just- From India, he imported the 
game of chess and the fables of Pilpai. 

Him Christians claim as a believer ; and Muslima as a muslim. 

Naushiravan, the Just, the son of IJubad, ascended the throne 531, and died 579 A.D. 

In 571 A.D. (in the time of Naushiravan), was born Muhammad, who used to boast of his good 
fortune in being born in the reign of a king so just. 

77. “ The seal-ring.” See Odes 189, c. 2 5 350, c. 10 ; 435, c. 16. 

Jamshid, See History of Persia by Malcolm and by Cletaients Markham, ^ 


6 ]L 2 ' 
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To (thy) desire, in this house of six doors (the world), thou findest not, 
The place of joy, or the stage of desire. 

Saki! give that water, the fire of qualities (wine), 

Wherewith, freedom from the fire (of hell) I gain. 

For, within the fire, is this my luminous heart ; 

Verily, on the fire, a great quantity of water I will dash. 

85. Saki ! give that water ruby of hue, 

That, from the ruby and the sapphire, colour taketh. 

Quickly, give that water (wine), the running fountain ; 

Running water, nay j Tis the (conspicuous) moving sun. 


On this five-fold sky of nine degrees (the ninth heaven), 
With one’cup of wine, the four-cornered tent, one can pitch. 

So that, above the pillarless roof of nine vaults, 

One can go, if, (only) from out of one's self, one can go. 

If thou be wise, arise ; distraught, be ; 

Thy own honour, spill not; the dust of the wine-house, be. 


go. Bound to this dusty cloister, be not. Be it not 

That, suddenly, like the dust, thee, to the wind (of destruction), it give. 


Saki ! give that Khusravi goblet, 

That increaseth the joy of the heart and of th e soul. 


87. Heaven hath nine (some say seven) steps or degrees : — 

1. the welkin. 

2. „ circle of the sun. 

3* f> w moon. 

4-8. „ „ „ ,, five planets. 

9. „ empyrean, the ninth heaven, the abode of God. 

' jLb signifies 

a tent of four corners ('‘rauti 
In some copies, in the first line, is the phrase — 

dJIj; (jAwi six screens let down from (and pulled up to) the roof. 
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The meaning of the goblet is : — “ The wine of perpetuality ; 

Our meaning of this wine is — Selflessness/^ 

Departed youth, like the (swift) lightning of Yaman ; 

■ Departed life, like the (swift) morning breeze. 

<* 

Go ; abandon this house of six doo'rs (the world). Say : — 

“Come; of this (deadly) snake of nine heads, wash the hand.” 

95. In this Path (of love), thy head (life) and gold quickly scatter; 

If thou be of the way-farers, thy soul scatter (in sacrifice). 

Running (quickly) go; running towards the house of permanency ; 
Vanishing, everything regard except God. 

Saki! that jewel, soul-bestowing, give ; 

The remedy of the wounded heart of the wounded one, give. 

Since, from Jamshid's hand, time snatched the cup. 

If his were a whole world profit from it — what ? 

’ Saki ! give that expressed water (of the grape) ; 

With wine, this dead heart, living make, 

100. For, every brick-tile, that upon a terrace is. 

Is the head of a Kay-Kubad, or of a Sikandar. 

In this platter, save the blood of kings is naught ; 

In this desert, save the dust of lovely ones is naught. 

I have heard that one distraught, wine-worshipping. 

In the wine-house, a cup in his hand, kept saying :: — 

“ The revolving sphere that is the mean-cherisher, 

“ From it, more joyous who is more un-wise is.” 


Saki ! give that bitter, sweet-tasting wine (of love for God) ; 
For, from the Beloved's hand, sweet is wine. 


104. “ Bitter wine.” See Ode 328, c. i. 
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105. For Dara, who was the possessor of the horizons (of the world), 

In possessorship, in the world was peerless. 

Him, by death^s hand, this sky snatched ; 

So that thou niightest think — never, in this place, was he ! 

Saki ! come\ From me to the king, go ; 

This speech utter, saying : — O King, Jamshid of crown 

The heart of the wretched resourceless ones, seek ; 

“Then, the cup world-viewing, seek, ” 

This world^s grief, wherefrom is no profit, 

From one^s self, with wine, one can repelU 

no. In fortune, the possessor of diadem and of throne ; 

The best fruit of a Khusrauvi tree : 

Khidiv of the Land, king of time ; 

Moon of the mansion of fortune, king prosperous : 

By whom, is the majesty of the- kingly crown ; 

By whom, is body-easiness of fowl and of fish : 

* 

The splendour of the heart ; and the eye of the prosperous 
The Lord of favour of all heart-possessors : 

World-possessor, Faith-cherisher, Just Ruler, ^ 

By whom, possessed of majesty and pomp became Kay^^s throne : 

1 15. What may I say? Shall I give the description of his traces, 

At whose ways, reason is astonied ? 

When, beyond the limit of description, is his rank, 

Through feebleness and shamefulness, down in front, I cast my head. 

In sincerity, the hand of prayer, I uplift ; 

My face to the Mighty One (God), I turn. 


no. Couplets no — 114 enumerate the titles of Shah Mansur. 
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Saying : — 0 Lord ! by Thy favour and kindnesses ; 

By the mysteries of the beauteous names, 

By the truth of Thy word, which anciently came ; 

By the truth of the prophet, and by the greatest creation (Muhammad), — 

120. “ (I conjure thee) saying — The world'-king be, victorious of fortune, 

By , whose fortune, arrayed are crown and throne.’^ 

As long as earth may be the arena of justice and of violence ; 

As long as the sky may be the pasture-place of Jadi (Capricornus) and 6f 
Sawr (Taurus),— 

“ Be Khidiv of the world, — Shah-Mansur ! 

Be far from his heart, the dust of grief ! 

0 Khnsrau, with the signet-ring of Jamshid ! Hamd-i-llah ! 

In the field of the world and of faith, intrepid thou art. 

In the horizons (of the world), went thy name for victoriousness, 

For, over enemies, ever wast thou victorious^ 

125. In the palace of the banquet, of Firidun-'pomp, thou art ; 

In the field of contest, Tahamtan of contest, thou art 

Not the sky^s, jewel (pearl) within the shell is like thee ; 

Not Firidun nor Jamshid’s descendant is like thee, 

Not alone from Europe, thee, tribute, did they bring; 

For, from Zang, thee tribute the Mahraj sent. 

Whether TurkistSn and Hind, it be ; or whether RQm and Chin,— 

Like Jamshid, all thou hast beneath thy seal-ring. 

Within the screen, (lofty) Saturn is thy meanest slave ; 

The sphere (is) a slave of thine, gilded of girdle. 


1 18. The beauteous names are the seven first attributes of God, See Introduction to* Sufi^ism, arts 
** The ceremonies of darvishes.” 

122. Shah Mansur. See Ode 167, c, i ; Fragment, 578. 

125,. Tahamtan (strong of body) was one of Rustam's titles. 

127. Zang. See Ode 303, 

128. kum " comprises Greece and Turkey, once the seat of the Roman empire. 
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130. The canopy, auspicious of effect, is a (mighty) Huma, 

That, beneath his (wide-spread) pinions, earth's (broad) surface, hath. 

Sikandar-like, Rum to Chin, is thine ; 

If the mirror he (Sikandar) had, thou hast administration. 

In Sikandar's place, years remain ; 

By wise-heartedness, states (of affairs) reveal. 

Since the ocean of thy praise hath no shore, 

Thy praise, I make, limited to prayer. 

From the verse of Nizami, — like whom, the old sphere, 
Speech-adorner hath none, — 

135. To insertion (herein), I bring three powerful couplets, 

That, in the opinion of wisdom, are better than the precious pearl : — 

More than that thou mayst conceive, 

Territory-taker, be ; and horizon-seizer ; 

‘^Time to time, through the lofty sky, 

Be victorious for further victory. 

Of that wine that gave the soul the remedy of sense, 

Be the draught for me ; and for the king, the water of immortality 


130. “ Huma.” See Ode 50. 

131, “Sikandar’s mirror.” See Canto 23, translation (out of the Persian) of the Sikandar Nama,i 

Nizami by Wilberforce Clarke, * 

135* Couplets 136-138 are from Nizami. 

In Ode 499, c. 11, HSfiz praiseth Nizami. 

For a life of Nizami, see Wilberforce Clarice’s translation (out of the Persian) of the Sikandar 
Nama,i-Nizami. 

5. Zardusht” (zardust* zartusht, zartusht, zaradusht) is the sage Zoroaster ’•( 1500 B.C.), Balkh. 

See Essays by Dr. Haug, Bombay, 1862; the Acad, des Inscrjpt. tom 37, an extract from which 
is given (p. 274) in Shea’s translation of Mirkhond’s Hist, of Persia; Malcolm’s Hist, of 
Persia, Vol I, p. 494 ; the-list of Zand and Pahlavi books by Trubner & Co.; two articles by 
Monier Williams in ^‘The Nineteenth Century,” January and March 1881 ; Monier Wil- 
liams’ Modern India, p. 56, 169, 202 ; Markham’s Hist, of Persia, iii, p. 387, 492, 496, 745 ; 
Von Hammer’s Hist, of Persian Literature and bis Encyclopedic view of the sciences of the 
East, 
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Muglianni Nama.* 

(The Minstrel rhyme.) 

687. 

I. Mughanni! thou art — where? By the sound of the stringed instrument, 
Bring to mind that Khusravi song. 

To the intoxicated ones, the glad tidings of a song, send ; 

To beloved ones departed (in death), a blessing send. 

Mughanni ! a melody of joy prepare ; 

With kaul (song) and ghazal (ode), the tale, begin. 

For, to the earth my foot, grief^s load hath stitched, 

Forth from place, me, by the force of union, bring. 

5. Mughanni ! from that screen, a beautiful picture, bring ; 

Behold what, from within the haram, the screen-holder said. 

In such a way, the voice of minstrelsy, prolong. 

That, to dancing, Nahid (Venus) the harper, thou mayst bring. 

Mughanni ! the tambour and the harp, accord : 

To the lovers of sweet melody, give voice. 

Strike a path, whereby, into the mystic state (hal), the Sufi may go; 
Whereby, to him ; by intoxication, union may be given. 

Mughanni ! on the organ, strike thy hand ; 

From my heart, thought of this mean world, take. 


The Persian text is corrupt throughout. 
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10. Perchance, a great ease my heart may gain ; 

When, with it, a stain from grief is none. 

Mughanni ! come. No strife with me is thine, 

On a tambour, place thy hand, if no harp thou have. 


I have heard that when wine causeth injury, 
Fit, is the drum^s throbbing, 


Mughanni ! where art thou ? For 'tis the rose-season 
Full of clamour of the bulbul are the swards. 

Verily, best that to tumult my blood, thou bring; 

That, into throb, the harp's breath, thou bring,. 

15. Mu^anni ! come ; tune up the lyre ; 

A melody of new order, begin. 

With one melody, my pain remedy ; 

Like, the l^irka of a hundred patches, also, my heart make (rent). 

* what may it be, if a favour thou do me ; 

(if), with thy reed, again fire into my heart thou cast; 

(If) forth from my own thought, me, thou bring ; 

(If) the house-hold of my grief thou upset? 

Mughanni ! where art thou ? a sweet melody sweep ; 

To us, resourceless ones, a kind salutation, express. 

20. Since, void of us, the world wisheth to be, 

The being a beggar (is) much better than being a king. 

^ kaul, sing ; the melody, uplift ^ 

For the remedier of the helpless, thou art. 

On the stringed instrument, me, the way of Trak, show, 

That, from my eye, the Zinda stream (of tears), 1 may show. 


two modes 

(moods, keys) j the Greeks had six. 

See^Historyo^ Music by^ General History of the Science and the Practice of Music by 

On Persian music, see : — 

(^) the l^Aswat^ ^ 1^3,lama-i-Shira2i, wherein is explained the whole system. 


twenty-four 

Shu’bahs are enumerated by Amin of HindOstan. Hijar, 'Ira^, 
modes) ' ^tnong the pardahsj Zabul, Nishappr, .^piipng the, ^p’bahs (secondary 
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Mughanni ! come ; hear ; the work establish : 

Thircounsel of my speech, wise regard. 

Since an army, grief bringeth, — a serried rank bring thou, 

With the harp, and the great stringed instrument, and the shrieking reed, and 
the great throbbing tambour. 

25. Mughanni! the confidant of my mystery, thou art; 

Awhile, with the reed breathe the breath of a fellow-breather (a consoling 
friend). 

If there be a grief, with wine, put it far from thy heart, 

Into a reed, a breath blow ; for the world is (only) a breath. 

Mughanni 1 where art thou ? on a lyre play ; 

Saki! come ; a duck-shaped flagon, with wine make full. 

For, together, let us sit ; and a great pleasure make ; 

A moment, pleasantly let us rest; and folly make. 

Mughanni I of my verses, a ghazal, 

To the harp^s twang, bring into song, 

30. So that, rapture (wajd) I may practise, 

To dancing, may come ; and, the khirka. may stake. 

By intoxication, one can pierce the pearl of mysteries 
For, in selflessness, the mystery one cannot conceal. 

Mughanni ! vexed, I am ; a two-stringed instrument play ; 

To His one-stringedness (God^s unity), the three-stringed instrument, play, 

Mughanni I this new order of song, prepare ; 

To the companions, with the sound of music, speak. 


The musical instruments used before the reign of ParvJz (d. 628) are magnificently described by 
the poet Nizami {d, 1200)* 

Persian music much resembles Hindu musics and has its own notation, the reduction of which 
to the European scale is difficult. 

See 

(a) The Musical Modes of the Hindus by Sir W. Jones, 1784. 

(ft) Hindu Music by RSja Comm. Surindra Muhun Tagur, printed at the Stanhope Press, 
Bow^Bazar, Calcutta, 1882. 
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On thy part, the soul of the great ones, joyous make ; 

Of Parviz and of Barbud, recollection make. 

35. Yet, desire of calamity hath time, 

(Together are)— I and intoxication and the calamity of the beloved's eye. 

In this blood-splashing of the plain of the resurrection, 

The blood (ruddy wine) of a flagon and of a cup, spill thou. 

At the sphere’s revolution, I keep wondering, 

Whom the dust (of the grave) will (next) take, — I know not. 

The world^s deceit is a luminous (manifest) tale ; 

Behold what it will bring forth. Pregnant is the night” 

Come. Ho ! on the world, plant not thy heart ; 

On the (sloping) crown of the bridge, permanency hath none. 

40. Verily, the stage is this ruined world, 

That the halls of Afrasiyab hath seen. 

Verily, the stage is this desert far. 

Wherein lost became the army of Salm and Tur. 

The judgment of Piran, his army-leader, where ? 

Shaida of Turkistan, his dagger-drawer, where ? 

Not alone to the wind (of destruction), went the hall and palace of him. 
Whose tomb, even, in recollection none hath. 

This one, time maketh the pen-striker (the scribe) ; 

That one, time giveth to the sword. 


34. Barbud was minstrel to Khusrau Parviz. He invented “the barbud,’’ a stringed instrument. 
Khusrau Parviz, a king of the Sassanian dynasty, ascended the throne of Persia, 591 ; and died 
628 A.D. 

See History of Persia. 

40. Afrasiyab was King of Turan, enemy of Iran. 

Salm and Tur were sons of Firidun. Piran was a great General of Iran. Shaida (surnamed 
the Turk) was the fourth son of Afrasiyab. 

For a full account of these personages, see the Shah-Nama by Firdausi, translated (out of the 
Persian) into French by Jules Mohl, 
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Bino rhyme. 

688 . 

I. Honour hath the dog above that man, 

Who, the heart of friends, afflicteth. 

Necessary for this speech is a great truth, 

So that, into the heart, the meanings may sink : — 

With thee, hand in the victuals (eating together) — a man ; 
Outside, on the threshold, excluded, — the dog. 

Pity it is, — that the dog hath fidelity ; 

And that man lawful holdeth enmity. 


689. 

I. 0 breeze of the morning! sorrowful is my heart ; 

Happy with thy perfume, becometh my sense of perfume. 

In the morning, by the rose-bed border,' a saunter make ; 

From us to the cypress and to the rose, a message take. 

O rose ! in comparisdn with his (ruddy) face, boast not of beauty ; 
For the rush-weaver knoweth not gold-embroidery* 

O cypress ! in comparison with his stature, boast not of thy stature ; 
For, in comparison with his stature, verily, beyond limit, thou fallest. 

5 . Saki ! come ; for ^tis the spring-season. 

In abhorrence of him who is abstinent* 


5. Couplets 5 and 6 form a kifa'band* 
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With songs, ruddy wine, 

Keep drinking, as long as thou canst without delay. 

Path to thy ear, give not the counsel of preceptors ; 

Whether (it be) the counsel of them, or the voice of the preachers. 

In the garden, to thee the bulbul keepeth saying : — 

In the rose-season, from the hand the cup, pnt not” 

Union with the rose of thy enemy, reckon plunder; 

For wine-drinking, firm thy purpose make. 

10. Careless be not. For (life's) opportunity vanisheth ; 

Time to time, pleasure's season vanisheth. 

One moment, from Hafiz, this counsel hear; 

“The cup of wine, keep draining; and God is the knower.” 


690 , 

Into the world full of tumult, whoever came, 

For him, in the end, 'tis necessary to go to the tomb. 

In the path to the next (last) world, like a (high uptilted) bridge is this world ; 
A place, void of permanency ; and, a stage, desolate. 

On this bridge, full of fear and terror, thy heart put not : 

Foad-provision (for the next world), prepare; here, dweller be not. 

In the opinion of men of meaning, this transitory mansion 
Is like a waste place, void of treasure. 

5, Truly, the pearl of truth, have pierced. 

The Arifs, who this house (the world) called — “The inn.” 

Not fit is it for the inn of staying. Abandon it ; 

With none, remaineth this world. Abandon, it ! 


689 II. See No. 685, c. 41. 
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Far from friendship for wealth and for rank, be ; 

For, thy property is the snake (of destruction)'and thy rank is the pit (of degra- 
dation). 

I grant (that great) Bahram Gur thou art. 

In the end, into the snare of the grave thou wilt fall. 

I said to thee : — ^ 4 f not blind thou be, the grave behold : ” 

I said to thee A moment, without work, sit not.^^ 

10, To none, is help of this stage (of death), — 

On the part of the beggar, of the king, of the young, of the old. 

O thou, that, skirt withdrawing (in pride), passest over us (our tomb) ! 

Hafiz keepeth wishing (this) : — Read the AI hamd. 


II. The Al hamd is : — 

the Suratu-l-Ikhlas, chapter cxii. of the Imuran. 
This is read by the side of the grave. 
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Kasa.id, 

• m * 

(Elegies). 

691 . 

In praise of Shah Shuja'. 

!. Youthful, like Iram’s garden, became earth surface; 

From the ray of happiness of the Shah, world-seizing : 

TheKhSkan of sun-rise (east) and of sun-set (west); for, in past and in west he 
is : 

The Lord of conjunction, Khusrau, and Shah of Princes : 

The sun, land-cherisher ; the Sultan, justice-dispenser; 

Dara, justice-shedder ; Khusrau Kay-sitter: 

• • * ’ 

The Sultan planter of the world's surface of dominion, 

Lofty sitter of the masnad qi the palace of ‘‘ Be and it was/' 

5. The great joy of the world and of faith, — that one whose exaltation 
Hath ever, the steed of time beneath his thigh. 

The Dara of time, Shah Shuja', the sun of the land ; 

Khakan^ prosperous ; Shahinshah, fresh of youth* 

A great moon, by whose appearance, enkindled became earth ; 

A great king, by whose spirit, exalted became time. 


I. Shah Shuja’. See Ode 113, and No. 574. 

The second lines of this elegy (40 couplets) end in nQn u 

The final word of the Persian lines is kept the final word in the translation. 

4. See Note 8 , p. 945. 
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Not the Simurgh's is the power of ascent, 

There, where the (bold) hawk of his spirit maketh his nest. 

In the borders of land and sea, his order current like the (swift) wind ; 

In the limbs of man and of jinn> his love concealed like the (invisible) soul, 

10. O thou, whose form is the country of beauty, and the beauty of the country ; 

O thou, whose aspect is the soul oi the world, and the world of the soul ! 

Thy throne (is) the envy of the masnad of Jamshid and of Kay Kubad ; 

Thy crown, — the cheating of the diadem of Dara (Darius) and of Ardvan. 

If, into the sphere’s imagination, fall thy sword’s reflection. 

Separate from each other, fall (even) the limbs of (closely joined) twins. 

The sun of the land, thou art ; and every where that thou goest, 

Like the (following) shadow, behind thee fortune is running. 

If the jewel like thee, the mine cherish not in any age. 

Yet, the star like thee, the sphere bringeth not forth in a hundred ages. 

15. Without thy appearance, to the body, the soul inclineth not : 

, Without thy favour, the marrow establisheth itself not in the (hollow) bone. 

Every particle of knowledge that, into the heart of the book, hath not come, 
The answer hath thy reed on the tip of its tongue. 

Thy hand to the (generous) cloud, who can compare ? 

Since the drop, the drop, giveth this (the cloud ) ; the bag of money, the bag of 
money, that (thy hand). 

Compared with the degree of thy glory,— the (lofty) skies (are) foot-trodden ; 
Compared with the sea.of liberality, thy hand of generosity is of time the fable. 

m 

On the sphere of knowledge, the sun thou art ; on the head of reason, the crown 
In the eye of [excellence, the light thou art; and in the body of the country, 
the soul. 

20. From thee, knowledge (is) possessed of blessing ; from thee, reason (is) possess- 
ed of splendour ; 

From thee, the sliar^ (is) in protection ; from thee, faith (is) in protection. 


16. The line first signifies 

Kno\\^ledge that, in books, is not comprised. 
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0 Khusrau ! O one inaccessible of presence ! 0 one exalted of dignity ! 

O Ruler, without peers ! O one great of dignity ! 

O sun of the country ! in whose spirit, 

Like the contemptible atom, is the treasure sh 5 ygan. 

In whose sea of liberality, less than the drop is— 

A hundred shaygan treasures, that for nothing, thou givest. 

Innocence, face-veiled (is) dweller in thy abode ; 

Its chattels of permanency, fortune placed beneath thy tent. 

25. For the tent of the sun of thy great sky, the sphere, 

Hath made of mountain and of cloud — the supporting (pillars) and the canopy. 

This painted satin, nine of fold, gold-painted,— 

The lofty canopy over thy royal pavilion— know. 

After the Kayan kings, in the country of Sulaimin, none found 
This resource, this treasury, this army weighty. 

The heart of the rose-bed, thou wastj and, on account of thy full-hearted 
(courageous) ones, 

In Hind, was tumult ; in Zang, was clamour. 

In the plain of Rflm, thy tent thou pitchedest; and, the drum’s throb. 

To the (far distant) plain of Hind went ; and to the desert of Sistan. 

30. Since the yellow palace, he assailed, fell trembling. 

On the palaces of the palace-dweller and on the houses of the Khan. 

Equality with him in (extent of) territory, maketh — who ? 

From Egypt to Rfim; and, from Chin to Kayrawan (Cyrene). 

Another year, from the ^aysar, thee they bring the crown of his head ; 

From Chin to the court, thee they bring the tribute of the Khan. 


22. Shaygan signifies : — 

The name of one of Khusrau’s treasures j an immense treasure, 

28. “ Zang.” See Ode 303. 

29. ROm. See No. 686, c. laS. 
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The thanker of the Creator, art thou ; and the thanker of thee is creation, 
In fortune, thou joyous ; through thee, the people joyous. 

Behold towards the rose-bed and the rose-garden thou keepest going, 
With slaves, — the steed of happiness beneath thy thigh, 

35. 0 thou inspired one from the ranks of the holy cherubim, 

To whose pure heart, a bounty arriveth time to time ! 

0 thou, before whose heart (is) manifest whatever the Omnipotent, 
Keepeth hidden in the screen of the hidden ! 

To thy hand, the rain of desire, the sky hath given, 

That is : — Who am I ? Me, to thy desire urge : 

“ If thy endeavour (mis) chance, to thy arrow I have given my body : 

If gift be necessary, thee, I have given the gold in the mine : 

Thy enemy is where ? Him, to the sole of thy foot cast ; 

'^Thy beloved is where? Him, on my head and eye, place. 

40. “ By service for thee, became expectant my desire ; 

‘‘By praise of thee, became my name eternal.^^ 


37. Couplets 37*40 are uttered by the sky. 
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692 . 

In praise of HAji Kivamu-d-DIn Hasan. 

I. Easily of heart-ravishingness, one cannot boast ; 

In these deeds (of ravishingness), are a thousand subtleties, behold— thou know- 
est. 

Besides a sweet mouth are (other) resources of loveliness ; 

With (only) a seal-ring, one cannot boast of being a (great) Sulaiman. 

A thousand realms of heart-ravishingness reach not that degree, 

That, by skill, thyself in a single heart thou mayest contain. 

What dust (it was) that thou excitedest out of my existence, 

Be it not that wearied should be thy steed; for him, thou sharply urgest. 

5. A sitter together with profligates, thou art Down bring thy head. 

For, treasures are in this state of being headless and resourceless. 

The many-hued cup, bring that, a hundred special stories, 

I may utter; and (yet) make not a breach in being a Musulman. 

Since, in the dust of the foot of the morning-drinker, intoxicated, 

I have stood, in the wine-house street, ddor-keeping. 

By no Zahid, outward-worshipper, I passed. 

Who, ‘secretly beneath the khirka, the zunnar (the mystic cord) had not. 

In the name of thy own heart-binding tress, a goodness do ; 

So that, thee, God may preserve from confusion, 

10. Back, from Hafiz’s state, take not the eye of favour: 

If not, his state I will utter to the Asaf, the second. 


1. The second lines of this elegy (40 couplets) end in ya 

The final word oif the Persian text is kept the final word in the translation. 
Haji ICivamu-d-Din. See Ode 3, c. 9, and Nos. 605, 6io, See note p, ioo8. 

2. The seal-ring. See Ode 189, c. 2 ; 350, c. 10. 

7. Couplets 7 and 8 form a kita’band. 

lo. Asaf, See Ode 43. Asaf here signifies : — ^The praised one. 
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The vazir of King rank, Khwaja of earth and time, 

By whom joyous, is the state of mankind and of jinn-kind. 

Kivam (u-d-Din), the fortune of the world, Muhammad son of Ali, 

From whose face, gleameth the splendour-ray of God. 

Excellent laudable quality, thou art, since at the time of true thought, 

It reacheth (occurreth) to thee that thou shouldst claim world-mastery. 

It befitteth the decoration of thy remaining (lasting) fortune, 

That thy (lofty) spirit mentioneth not the effacing world. 

15. If helper be not the treasure of thy gift, 

All earth's surface turneth its face to desolateness. 

Thou art that one, for whose form of body a particle of corporal matter is none * 
Of the essence of the angel, thou art in the garb of humanity. 

What degree of honour is it proper to arrange, 

Than which, in the paths of thought, higher thou art not ? 

Within the chamber of the cherubim of the holy world, 

The scratching of thy reed is the sama' of the soul. 

To thee, the sweet-clinging (the delight) of fehwaj^gi reacheth. For, from 
liberality, 

On the liberal ones of the world, both (thy) sleeves (of generosity)*— thou 
scatterest. 

20 . Thy former liberality, how shall I explain ? 

Blessed be God for that work-doer merciful ! 

Thy hard thunder-bolts, how shall I explain? 

To God, let us flee from those calamities, deluge-like ! 

Now, since, to the private-place of the sward, departed the mistress, rose,— 
Save the morning-breeze is not a fellow-breather of the soul. 

For the sake of the Sultan of the rose, the tulips open, 

By the hand of the breeze, the canopies of anemone. 


12, The first line may be : — The column, the fortune of the world, Muhammad bin 'Ali. See note 
p. 1008. 
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By the effort of the fragrance of the spring-breeze, it reached to that degree, 
That of grace boasteth the soul of a brute. 


25. In the morning-time, to me how sweetly it came when a bulbul, rose clamour, 
Against a rose-bud, raised ; and, kept saying, in eloquence, 


” Strait of heart, why slttest thou ? Forth from the screen, come ; 

“ For, in the great jar, is a quantity of ruddy wine like the red ruby." 

That, one month, to the beauty of the rose thou shouldst not drink, — permit not ; 
Lest that, another month, thou drink the wine of penitence. 

In thanks for the reproach of infidelity that, from the midst, arose— 

Strive ; so that from rose and wine, justice of ease, thou mayst take. 

Not the way of Faith-cherishers is tyranny. God forbid ! 

All blessing and grace is the shara' of God. 

30. The mysteries of the secret “ I am the truth (God) !” what knoweth that 
careless one, 

Who attracted became not with the attractions of God ? 

Within the veil of the rose, behold the rose-bud that keepeth preparing 
For thy enemy’s eye a ruby-arrow. 

0 Saki! ’tis the joy-house of the vazir. Permit not (that), 

Without the cup of wine, there he should display heavy-souledness. 

0 breath of morn ! hope thou wast. For, by way of love, 

Thou dawnedest ; and came to amend, the nights of darkness. 

1 have heard that, sometimes, me, thou recollectest ; 

But, to thy special assembly, me, thou callest not. 

35. Not speech from me, thou desirest. Tyranny this is ! 

If not, with thee what is the argument in eloquence ? 


30. (I am the truth, God). 

See Odes 66, 123, 138, 179. 
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Of the Hafizes of the world, none like thy slave put together 
Graces philosophic, with mysteries Kuranic. 

Thee, my praises give a thousand years of permanency, 

A precious capital (of praise) like this, for one like thee, — cheap. 

Long, the speech I have drawn ; but hope is mine 
That, over this matter, the trail of pardon thou wilt cause to cover. 

Ever, till spring, on the surface of the garden, the morning-breeze 
Painteth a thousand pictures with the line of holy basil. ' 

40. In the King^s garden, from the bough of hope, with a long life, 
Blossom’ed be the rose of fortune with joyousness. 


36. Hafiz signifies 

One who knoweth by heart the Kuran. See Ode 395, c. 7. 

39, Basil. See Ode 200. 

Here basil signifies : — 

The basil, or kufic, character, resembling foliage, used for monumental inscriptions. 

40. In his ^‘Selections” (p. 357), Bicknell states that this Kasida is in praise of Haji Kivamu-d-Din 

(See Ode 3). 

His authority for this must be derived 
(a) from Brockhaus’ German verse- translation. 

(5) „ couplet T2 of this Kasida, where the word “ Kivam ” is mentioned. 

The value of authority (a) is unknown. The value of authority (^) is naught, since the name 
“ Muhammad bin ’Ali” is in couplet 12 itself given ; and in c. 19 the word " i£hwajagi,” 
a word that would refer to “ Khwaja Kivamu-d-Din ’’ rather than to “ Haji Kivamu-d- 
Din.” 
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Muj^ammas.* 

(Penta rhyme.) 

693. 

0 idol ! in love tor thee such I am, 

That, of my own existence, in doubt I am. 

Although, weak and powerless I am, 

If a thousand lives help me, 

(Them in sacrifice), at thy auspicious foot, 1 scatter. 

Where is fortune that, by way of supplication, 

Into the presence of (one) like thee, a heart-cherisher, 

1 may present a great concealed mystery ? , 

Would that (one) like thee, a mighty falcon, 

Would give honour to the nest of mine I 

Although tyranny thy nature is. 

Less do thou of evilness ; for, that (evil) not good js. 

If, on that account that, of iron or of brass, thy heart is, 

At last, by my head, pass O friend, 

Consider that the dust of thy threshold I am. 

• I spake, saying Since me thou slayest with severity, 

After this, the path of mercy thou mayst^travel ; 

On thy heart, the writing of fidelity, thou mayst write,’" 

The desire of union with ns, thou thyself hast not : 

My (warring) natal star and (ill-) fortune, I do know. 

O thou, whose girdle is bound, from far and near, 

For attack upon the blood of Turk (Turkistani) and of Tajik (Persian) ! 
If my abode be mean and dark. 

In the dwelling of most sincere of slaves, 

Thee, on the luminous eye, I place. 


* The final of the Persian lines is kept the final word in the translation. 
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From thee, naught save fidelity, do I seek ; 

Beyond the rose of fidelity, naught do I perceive : 

Save (on) the path of service (to thee) I strive not : 

To none, thy mysteries do I utter ; 

To none, thy praises do I chaunt^ 

If, with its arrow, thy glance strike me ; 

If the warrior of the sky (Mars) captive make me, 

A moment, no help without thee will be mine* 

Union of myself with thee, I abandon not. 

Save in separation of the body and of the soul of mine. 


I grant,— neither the door of fidelity, opened we ; ' 

Nor love to love, added we : 

Naught was whatever we did ; 

At last, not I and thou friends were : 

Thy covenant (of love) broke; but, I that same (in fidelity) am. 

(Even) if, with the keen sword, thou sever the head of mine, 

From the street of fidelity, I rise not ; 

If rent, rent, (wholly torn asunder) they make me, 

Love's die for thee, I spill not, 

Save, when parteth asunder the bone (-frame work) of mine* 

Those that love's trace seek, 

Save the path to my tomb naught tread* 

When the dust of poor me, they see,, 

If, over my head, thy name they utter,— 

Shall rise shout from the soul of mine. 

If, from before me, pass a troop (of lovely ones), 

Each one in purity better than (bright) Canopus, 

From thee to another, I make no inclination : 

Distraught, I am if, at Laila's price, 

(Even) the (great) territory of Arabia, or of Ajam (Persia), I take. 


0 idol ! I became, in desire for thee, 

Enamoured, and dark of heart, like the dark hair of thine. 

Although I may not reach to thy street. 

The night is not, when, on account of separation from the face o( thine. 
To the sky, a mighty cry I cause not to reach. 
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O thou, union with whom (is) joyousness ! 

Mayest thou be in joy everlasting ! 

On thy own Hafiz, why keepest thou scattering? 
Every order that against me thou urgest, 

(To obey) is easy. Away from thyself, drive me not. 


To God a hundred thanks that, to completion, this book hath reached. 


C. L C P. 0 ,— No. 100 D. O.— 
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From the perfume of (His wine-) dregs, wise this one becoraeth ; 
From its pure colour, a traditionist that one becoraeth:, 

From half a draught, pure this one becoraeth ; 

From (drinking) a goblet, a lover that one becoraeth : 

At one draught, another swalloweth— 

The jar, the wine-house, the SakT, and the wine-drinker : 

All swallowed,— yet open remaineth his mouth I 
0 ocean-heart, mighty drinker I well done I 


Gulshan-i-Raz, c. 882-886 (ans. 14), 
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PREFACE. 


T he sources, whence this note on sufi,ism has been derived are : 

i. The introduction (pp. i — 13). 

(a) Disquisition on sufi,ism by Sir W. Jones» 

( 6 ) “Soofies” (History of Persia) by Malcolm. 

(^:) The Gulshan-i-Raz. 

(d) Other sources. 


ii. The definition of sixty-nine terms used in sufi,ism (pp* 14 158). 

The Misbahu-l-Hidayat 
by 

Mahmud bin 'Ali al Kashani, 

being a translation (in Persian) of the Arabic work— 
'Awarif-u-l-Ma’arif* 
by 

Shai^ Shahabu-d-Din ’Umar bin Muhammad-i-Sahrward! (i. 11451 
1234). 


iii. The performances of darvishes (pp. 159—168). 
The Darvishes by Brown. 


2. Neither the Misbahu-l-HidSyat (in Persian), nor the ’Awarifu- 1 -Ma’ 3 rif (in 
Arabic),— has ever before been translated into English. What is here given to 
the Reader comprises more than a halft of the Misbahu-l-Hidayat. Shaikh Shahabu- 
d-Din Muhammad-i-Sahrwardi ( 6 . 1145, d. 1234), the son of Aba Najib, was born 
at Sharward ; and he died at Bagdad. 

He was a pious Shaikh, assiduous in spiritual exercises and in the practice of 
devotion. He is author of 

the'Awarifu-l-Ma’arif') . 

„ Hikmatu-l-Assar ) Arabic, 
and many other works. 


Brown's Darvishes has been arranged, cor- 
rected, collected, and greatly condensed. ^ 


* Otherwise called the ’Awarif-u.l.Halfa,ife. 

and are herein given. of the Persian Text, 321 pages have been translated into English ; 
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3, Those who wish further to pursue the subject of sufi^ism will find useful the 
table of authorities on sufi^ism, English and Persian (pp, iv— v). 


4, Unless sufijism be understood, the Divan-i-Hafiz cannot be understood. 

In Vol, IV (pp. 196-211) of the works of Emerson (1882), wholly wrong is 
the view given of the work of Hafiz ; and mistranslated and misunderstood are the 
passages there given. 

It is unnecessary to give instances ; easily may the student verify this statement 
by referring either to my translation of Hafiz, or to the original Persian, Let one 


instance suffice : — 

Emerson’s Works, VoL IV, p. 205. 

Oft have I said, I say it once more. 

I, a wanderer, do not stray from myself. 

I am a kind of parrot; the mirror is holden to 
me. 

What the Eternal says, I stammering say again. 


Give me what you will ; I eat thistles as roses. 
And, according to my food I grow and I 
give: 

Scorn me not ; but, I know I have the pearl. 
And am only seeking one to receive it. 


Clarke’s translation of the Divan-i-Hafiz, 
Ode 371. 

Times I have said ; and again I say 

That, heart-bereft, not of myself, have I gone 
this Path (of love). 

Behind the (pure) mirror (of the holy travel- 
ler’s heart), me, they have kept like the 
parrot. 

What the Teacher of eternity without begin- 
ning said “ Say I say. 

Whether, the thorn I be or whether the rose, 
there is a sward-adorner (God). 

By whose hand as (it) cherished me, I grew. 

0 friends, me heart-bereft, astonied, censure 
not : 

A great jewel, I have ; and the master of 
vision (the jeweller, God) I seek. 


Emerson (p. 201) says 

We do not wish to make mystical divinity out of the Songs of Solomon, much less out of the 
, erotic and bacchanalian songs of HSfiz. 

Hafiz himself is determined to defy all such hypocritical interpretation, and tears off his 
turban and throws it at the head of the meddling dervis, and throws his glass after the 
turban. 

Nothing is too high, nothing too lowlfor his’occasion, Love is a leveller, and Allah becomes a 
groom, and heaven a closet in jhis daring hymns to his mistress or to his cupbearer. 
This boundless charter is the right of genius. 

To this statement, would agree no one ho had, in the original Persian, read 
Hafiz; and had understood him. 

Despite the fact that Emerson wholly fails to understand Hafiz as the mystic 
poet, divine, immortal— strangely he admires him. For at p. 239, he says:— 

You shall not read newspapers, nor politics, nor novels, nor Montaigne, ;nor the newest French 
book. 
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You may read Plutarch, Plato, Plotinus’ Hindu mythology and ethics. You may read 
Chaucer, Shakespeare, Ben Johnson, Milton; read Collins and Gray; read Hafiz and 
the Trouveurs — fact-books which all geniuses prize as raw material and as antidote to 
verbiage and false poetry. 

5. At the head of the various sections, the figures refer to the Persian text of the 

M isbahu- 1 - H idayat— 

Roman figures to chapters. 

Arabic „ „ sections (of chapters). 

6. To special notice, I wish to bring Maulavl Mirza Muhammadri-Bisravi, who ren- 
dered me much help in this difficult work. 

7. This translation was made in a tropical country, in leisure moments, amidst the 
pressure and the stress of professional duties most exacting ; and under special cir- 
cumstances of harass and worry that it is not permissible to describe.* 

For these reasons, the reader's indulgence is solicited. 


* See Clarke’s sufi,istic translation of the DivSn-i- Hafiz, Preface, para. 18 (p, xvi). 


H. WILBERFORCE CLARKE, 

Calcutta ; 

January iSgr, 
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SUFUSM. 


Said Muhammad: — 

In Islam, is no monachism.* 


Nevertheless, jin 623 A.D.,t forty-five men of Makka joined themselves to as 
many others of Madina ; took an oath of fidelity to the doctrines of the prophet (Mu- 
hammad) ; and formed a fraternity to establish community of property, and to 

perform daily certain religious practices by way of penitence. 

They took the name of sufi, a word derived from : — 

(a) (suf) wool, woolly; a hair cloth used by penitents in the early days of Islam. 

(^) (sufiy) wise, pious. 

(c) (sufi) woollen, 

(d) liu» (safa) purity.J: 

{e) (safi) pure. 

To the name of sufi, they added the title of (fa^cir), because they renounced 
the chattels of the world and its joys. 

Said Muhammad ; — 

" A 1 fakru fakhri, poverty is my glory. 

During the life of Muhammad, Abu Bakr (the first i£halrfa), and 'Ali (the fourth 
Shalifa, 3 . 599 > 66i), established (assemblies) wherein irovrs were made and 

exercises practised. 

In 657 A.D., Uvais-i-KarSnl (d. 657) established the first religious order of the 
greatest austerity. 

In honour of Muljammad, who, at the battle of Uhud, 625 A.D,. had lost two of his teeth, he drew 
out his own teeth; and required his followers to do the same. 


The term sufi was first adopted by Aba Hashim, a Syrian Zahid (d. 780 A.D.) ; 

m his time was built the first takya (convent). But some say that the seed of sflfi - 
ism : — * ^ 


in the time of 

was sown . . , Adam, 

germed . . . Nuh. 

budded . , . IbrShim, 


in the time of 

began to develop . , Mas?, 

reached maturity * , Christ, 

produced pure wine , Mu^iammad. 


The Kuran, v. 89. 

t The Hijra dates from the 15th July 622 A.D. 

t Some add (safa). a station near the KSba, Makka. 
garment, was esteemed to be pure (safI). 


The man, who wore the blue woollen 
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Those who loved this wine have so drunk of it as to become self-less. They ex- 
claim : — 

“ Praise be mine ! greater than I, is any ? 

^'The truth (God), am I : there is no other God than I.’’ 

One of the earliest sufis was the woman Rabija mentioned by Ibn Khali ikan 
I2II, d- 1282). At night, she used to go to the house-top, and to say: — 

0 God ! hushed is the day’s noise ; with his beloved is the lover. But, Thee, I have for 
my lover; and alone with Thee, I joy. ” 

In Volume I of his works, Sir W. Jones says : — 

There is a species of Persian poetry that consists almost wholly of a mystical religious alle- 
gory, though on a transient view it seems to contain only the sentiments of a wild and 
voluptuous libertinism. 

Admitting the danger of a poetical style in which the limits between vice and enthusiasm are 
so minute as to be hardly distinguishable, we must beware of censuring it severely ; for an 
ardent grateful piety is congenial to the undepraved nature of man, whose mind, sinking 
under the magnitude of the subject, and struggling to record its emotions, has recourse 
to metaphors, extending sometimes beyond the bounds of cool reason. 

Sufis believe : — 

That the souls of men differ infinitely in degree but not at all in kind from the divine spirit 
whereof they are particles, and wherein they will ultimately be absorbed ; that the spirit 
of God pervades the universe, ever present to His work and ever in substance; that He 
alone is perfect benevolence, perfect truth, perfect beauty; that love for Him is true love, 
(’ishk-i-hakiki), while love of other objects is illusory love (’ishk-i-majazi) ; that all the 
beauties of nature are faint resemblances like images in a mirror of the divine charms; that, 
from eternity without beginning to eternity without end, the supreme benevolence is occu- 
pied in bestowing happiness; that men can only attain it by performing their part of the 
primal covenant between them and the Creator; that nothing has a pure absolute ex- 
istence but mind or spirit: that material substances are no more than gay pictures pre- 
sented continually to our minds by the sempiternal artist ; that we must beware of attachment 
to such phantoms and attach ourselves exclusively to God, who truly exists in us as we 
solely exist in Him ; that we retain, even in this forlorn state of separation from our Be- 
loved, the idea of heavenly beauty and the remembrance of our primeval vows ; that sweet 
music, gentle breezes, fragrant flowers, perpetually renew the primary idea, refresh our 
fading memory, and melt us with tender affections; that we must bherish those affections, 
and by abstracting our souls from vanity (that is, from all but God) approximate to this 
essence, in our final union with which will consist our supreme beatitude. 

Sprenger* says 

The mysticism of the sufis is a hypertrophy of the religious feeling ; and a monomania in 
which man blasphemously attempts to fathom the depths of the essence of God. 

The mystics give up worldly affairs ; devote themselves tp austerity ; and are a nuisance to 
the world. 

This disease attacks every nation after it has passed the meridian of its grandeur. 


* See Preface to Abd-u-r-Ra?zak’s Dictionary of sufi,istic terms, 1845; Journal, Asiatic Sen 
ciety, Bengal, Volume XXV, of 1856 (p, 145). 
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The mysticism of i — 

(a) the Zeoplatonists marked the fall of Rome, 

(b) „ Sufis 9 , „ the Khalifat. 

(c) „ later Fathers „ the darkness of the middle ages. 

Because the noblest feelings of man are morbidly exalted by this disease it has 
produced sublime poetry. Nothing can equal the beauty of the poems of : — 

Muhyu-d-Din. 

Hafiz. 

J alalu-d^ D in-i-Rumi* 

Sufi, ism is not due to the introduction of systems of philosophy from India, or 
from Greece. It is the result of the development of Islam ; and is well worthy of the 
attention of the student. 

Many consider Pantheism and Sufi, ism to be identical. 

The Shaikhs and Sufl-poets profess : — 

The most ardent, although Platonic, attachment for individuals of their own sex, remarkable 
for beauty or for talent, declaring that they arc adoring the Creator whilst admiring 
His beautiful handiwork (corporeal or intellectual) ; and boasting that their love is the 
more pure in being unmixed with carnal sensuality, such as it must be if bestowed on in- 
dividuals of the other sex. 

Maulana Jalalu-d-Din-i-Ruml { 6 , 1207, d. 1273), says 

§ufis profess eager desire but with no carnal affection ; and circulate the cup but no material 
goblet. 

Since in their order, all things are spiritual all is mystery within mystery. 

Modern §ufls believe in the KQran ; and in an express covenant on the day of 
eternity without beginning (the day of Mast) between the assemblage of the souls (of 
men) and the supreme soul (of God), wherefrom they were detached. 

In sufi,ism are four stages, which must be passed before man's corporeal veil 
can be removed , and his emancipated soul, mixed with the glorious essence, whence 
it has been separated but not divided : 

i (shari’at*) 

The murid (disciple) observeth the shari and the rites of Islfim ; ever beareth his shaildl in 
mind 5 in him effaceth himself through meditation | maketh him his shield against evil 
thoughts; and regardeth his spirit as his guardian spirit. 

This is "effacement in the shailsfa.” 

ii (taril^t) 

The murid attaineth power; entereth sufi,ism; and abandoneth the observance of religious 
form, exchanging outward for inward worship. 

Without great piety, virtue, and fortitude (based on a knowledge of the dignity of the soul 
of man) he cannot attain this stage. 

The shail^^ passeth the murid to the influence of the Pir (long since deceased) ; and then, 
in all things, the murid seeth the Pir. 

This is " efEacehaent in the Pir.*' 
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ill (marifat)* 

The murid hath attained to supernatural knowledge ; and is, therein, equal to the angels. 
By the shaikh, he is led to Muhammad, whom, in all things, he seeth. 

This is ‘^effacement in the Prophet.^’ 
iv (truth) 

The murid hath become joined to truth (God), whom, ui all things, he seeth. 

This is “effacement in God.” 


Many reach the second stage ; few the fourth. 


Some make eleven stages 

Muwafikat 

The murid beareth enmity to the Friend’s enemy— the world, shaitan, imperious lust ; and love 
for the Friend (God). 

ch/* ma,il. 

The murid inclineth to God ; and from the heart’s page, effaceth “ other than God.” 
muwanisat. 

The murid fleeth from all, and seeketh God. 
mawaddat. 

The murid engageth in submission, in lamentation, in affection, and in agitation in the heart’s 
chamber. 

IjA hawa. 

The murid keepeth the heart in austerity and in strife (against sin) ; and maketh it water (soft)* 
kbullat. 

The murid maketh all the limbs full of recollection of God ; and of aught else void, 
ulfat. 

The murid maketh himself void of despicable qualities, and joined to laudable qualities, 
shaghf. 

The murid, through ardency of desire, rendeth the heart’s veil ; and considereth the reveal- 
ing of the mystery of love for God— infidelity, save under the mastery of wajd (ecstasy). 

^ taym. 

The murid maketh himself the slave of love, and joineth himself to tajrid (outward separation), 
and to tafrid (inward solitude). 

(jiJj walsh. ^ 

The murid keepeth the heart’s mirror before God’s glory; and becometh intoxicated with its 
wine), 

Ishk. 

The murid .keepeth so engaged the tongue in gikr (creation of God), the heart in fikr (thought 
of God), and the soul in mushahida (viewing God’s glory)— that he considereth himself 
non-existent. 


Some consider ^ishk to be : — 

(a) effacing one’s self in the essence of Absolute Unity (God). 

(b) the deposit of faith (Kuran, xxxiii, 72). 


The following are terms used in sQfi,ism : — 


sufi 

^rif 

salik 

talib 

hshik-i*sadik 


the sufi. 

„ knower. 

„ traveller (to God). 

„ seeker (of God). 

„ sincere lover (of God). 


ahl-i-tasawwuf one 

,, ^rikat „ 

,, marifat „ 

hakikat ,, 


of mysticism. 

„ (mystic) state. 

„ the Path (to God). 
„ (divine) knowledge. 
„ truth. 


* Some call this *urf. 
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ahl-i-hakk one of God. 

„ shariat „ „ the shar’. 


tasawwuf 

sufi, ism. 

mutasawwif sufi,istic. 

bbd, Sbid 

the servant (of God). 

kbudiyat 

„ service „ 

mafrifat 

„ knowledge „ 

tarikat 

„ path „ 

jazb 

„ attraction „ 

jam’ wisal 

„ union (with God). 

sukunat 

„ dwelling 

sSki 

„ cup-bearer. 

makam 

degree. 

manzil 

stage. 

hal^ 

the (mystic) state. 

wajid 

rapture. 

shauk 

desire. 

zauk 

delight. 

muhabhat 

affection. 

^shk 

love. 

sahaba 

companions in the 

tabi’in 

followers „ 

zahidan 

^bidan 

^ devotees „ 


sahib-i-dil one possessed of heart, a sufi. 

>• marifat „ „ (divine) know- 

. , ledge. 

ishku-Wah love for God. 

firak separation (from God), 

dair 

takyat j convent. 

zahid ^ ^ ixian of (dry) austerity. 

ashab-i-’ilm-i-z 5 hiri the companions of outward 



knowledge. 

» it 

batini „ companions of inward 

ishtyak 

knowledge. 

ardour. 

mast 

intoxicated. 

bi khud 

void of self, selfless. , 

Pir 

the founder of a religious order. 

shaikh 

„ chief of a convent. 

khalifa 

y 

nakib 

y „ deputy shaikh. 

murshid 

„ spiritual guide, the shaikh- 

murid 

„ disciple. 


2nd 

3rd 


i The beginning of tasawwuf (sufi'ism) is imSn (faith), which consists of '‘six 
columns (principles) : — 


(1) The existence of God* 

(2) „ unity „ 

(3) M angels. 

The end of tasawwuf lieth in 
thereto with the heart. 


(4) The prophets. 

(5) „ day of resurrection. 

(6) Good and evil, through God’s predestination. 

pronouncing the six principles ; and in conforming 


The iman of common folk (’amm) is - 

’ilin(knowledp), which is only an imitation of « the six columns ” learned from the ’ulamS 
or rom the iinams. They know not why it is necessary to believe in these “ six columns ”s 
nor how thereby salvation can be obtained, ^ 


Many pursue the Tlm-i-tarikat 
becoming : — 


(knowledge of the Path) and wander into error, 


ahl-i-jabri one disbelieving freedom of will. 

„ kadri „ believing in predestination. 

„ mujassami „ „ only in the body. 

„ mushabbia „ „ in portraits of God. 

„ mutazali „ sated (with God). 
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They find that the tarikat (of the darvish) and the shari’at (of Islam) agree; and that whoever is 
imperfect in shari’at is also imperfect in hakikat (truth). 

The Kuran (Ixxviii, i8) says ; — 

“ In the eternal life, my people will rise as monkeys, as hogs, &c., &c. 

These, in life, outwardly bore the form of man ; but inwardly were brutes. 

From these evils, repentance before death will free one. 

Give thyself to a murshid (spiritual guide) who, by his prayers, will show thee in dreams the evil 
parts of thy character till they shall pass away. As the lover delights in his beloved, so doth 
the darvish in his murshid. 

The darvishes say 

** Neither fear we hell, nor desire we heaven.” 

By this, they mean 

‘*0 God, thou bargainest with none; for purity of heart and love for Thee, is our devotion. 

Be not heaven nor hell — we adore Thee. 

Put us into heaven — ’tis through thy excellence; into hell,— through thy justice.” 

The sufis are divided into innumerable orders. The two original* orders are 

i/ (hululiya) the inspired. 

This order believes that God has entered into them ; and that the divine spirit entereth all who 
are devout. 

2 , (ittihadiya) the unionist. This order believes that God is joined with every en- 

lightened being ; that He is as flame, and the soul as charcoal (ready to flame); and that 
the soul, by union with God, becometh God. 

From these two orders are derived the five following orders 

(wasiliya) the joined (to God). 

(’ashakiya) „ lovers (of God). 

(talkiniya) „ instructed. 

(aakiya) „ penetrated. 

Aiikvlj (wahidiya) „ solitary. 

For full information regarding the many orders of the §eifis, I refer the reader 
to Malcolm^s History of Persia, voL ii, Art, ‘‘Soofies.'^^ 

The most celebrated of the §iifi teachers of Persia have been men as famed for 
kno^yledge as for devotion. 

Of Ibrahim ibn Adham, they say : — 

*^That holy man turned day into night; 

“ Night into day by his constant and undivided devotion to God,” 

Among the §ufis, the most celebrated are the poets. 

The raptures of genius expatiating on an inexhaustible subject are deemed in- 
spiration by those who believe that the soul can wander in the region of imagination, 
and unite with God. 


* The original order is said to have been the (gabatiya), the (ancient) Sabians 
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In sweetest strains, Jalalu-d-Din Rumi (b. 1277, d. 1773) teacheth that all nature 
abounds with divine love such as to cause the loveliest plant to seek the loftiest object 
of desire. 

Nuru-d-Din Abdu-r-Rahman-i-jami (^. 1414? ^49^) breatheth ecstatic rapture 

in every line. 

The Gulistan and the Bustan-i-SaMi* and the Divan-i-Hafiz may be called the 
scriptures of the Persian sufis. 

Sufi tenets are involved in mystery ; for every gradation, are mysteries never 
revealed. 

Many of the most eminent sufis have been men of piety and of learning, whose 
self-denial attracted a fame they sought not; others have cloaked themselves in humi- 
lity to attain greatness, and fled from observation only to attract it 

To fame and power, is no path however rugged, into which man will not enter. 

Traces of sufi-doctrine exist in every country ; in the theories of ancient Greece ; 
in the modern philosophies of Europe ; in the dream of the ignorant and of the learned ; 
in the shade of ease and in the hardship of the desert. 

In place of the usages of religion, sufis adopt the wild doctrines of their teacher J 
and embark on a sea of doubt under a murshid whom they deem superior to all other 
men and worthy of confidence that is only adoration. 

Some deny evil, saying 

'' Good is all that proceedeth from God.’^ 

They exclaim 

The writer of our destiny is a fair Writer. 

Never wrote He that which was bad.^’ 

All things in the world, they regard as the type and as the power of God. They 
see 

His beauty in the rose-cheek of lovely ones; 

His power in the impious daring of Fir’aun (Pharoah). 

Sahl ibn Abdu-l-lah Shustari saith: — 

" Revealed was the souFs secret when 

** Firiaun, declared himself to be god.’* 

Jalalu-d-Din (^.1207, d.i2T^ maketh 'All (the first of safis) say when he was 
wounded by an assassin 

Lord of the land am I ; yet with my body no concern have L 

Me, thou hast not struck; only an instrument of God, thou art* On God, who shall av6nge 
himself ? 

Be not grieved ; for to-morrow (the judgment day), thy mediator, shall I be. 


* Sa’di h. 1414, d. 1492, 
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Of Abdu-I-Kadir-i-Gilani (^.1078, d.ii66) Shaikh Muhyu-d-Din ^Arabi (6, 1166, 
1239) says: — 

"I went to our house-top and saw all the pilgrims at ’Arafat (near Makka). 

Descending, I told my mother that I must devote myself to God ; and that I wished to 
proceed to Baghdad to gain ma’rifat. 

Weeping, my mother took eighty dinars ; gave me half (my inheritance) ; made 
me swear never to tell a lie ; and said : — 

Go my son : to God, I give thee, not till the judgment day, shall we meet.” 

At Hamadan, our Kafila was plundered by sixty horsemen. 

One asking me what I had ; I replied : — 

Forty dinars are sewed up in my garment” 

Disbelieving me, he laughed and left. Another asked me and received the same 
reply. 

Whilst they were dividing the spoil, the Chief called me and said : — 

" Boy, what property hast thou ? ” 

I replied 

I have already told two of your men that I have forty dinars sewn in a garment.” 

He ordered the garment to be ripped ; and found the money. 

He said 

" How earnest thou so openly to declare what has, so carefully, been hidden ? ” 

I replied : — 

Because I will not be false to my mother, to whom I have promised never to conceal the truth. 

Said the Chief 

Boy, art thou at thy age so sensible of duty to thy mother, and am I at my age insensible of 
my duty to God ? 

Give me thy hand that, on it, I may swear repentance. 

He did so. His followers were struck with the scene, and said 

“ Leader in guilt, thou hast been ; in virtue, be the same.” 

They restored the spoil ; and, on my hand, vowed repentance. 

At this time, I was sixteen years of age. 

To those who sought him, Uvais-i-Karni said : — 

Seekest thou God P If thou dost, to me why comest thou ? If thou dost not, with me, what 
business hast thou P ” 

Kazi Nuru- 1 -Lath 4 -Shustari (rf.1610) says that sufis are of two classes:— 

(a) Mutakallim (advocate, observer) if they desire human knowledge; the usages of religion ; 
and pursue them in the ordinary way. 

(*) Sufis, if they practise austerity, and look to the inward purity of the soul. 
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After His prophets, God esteemeth none more than the sufi ; because his desire is 
(through divine grace) to raise himself from this earthly house to the heavenly ; and 
to exchange his lowly condition for the condition of the angel. 

The accomplished are : — 

the hukama men of wisdom. 

„ "ulama „ knowledge. 

These seek truth the first by demonstration ; the second by religion. 

In this path to (God), are many dangers. 

For false teachers and deceived seekers vainly pursue the desert vapour : and 
wearied return, the dupe of their own imagination. 

The murshid-i-kamil va kamal (the perfect and excellent murshid) is rare. 
When he exists, to'discover him is impossible. 

Perfection, who shall discover, save he who is perfect? 

The jewel’s price, who shall tell, save the jeweller? 

Hence, many miss the Path and fall into error. Deceived by appearances, they 
waste life in pursuit of defect, conceiving it to be perfection. 

Neither austerity nor devotion can exclude shaitan who seeketh Zahids in the 
garb of religion. The only tilism whereby the good can be distinguished from the 
bad is ma’rifat. 

Said Muhammad : — 

The irrational zahid, God accepteth not ; 

By pious fools, my back hath been broken. 

From alarm at persecuting tyrants, sufis have often pretended to bo of no parti- 
cular faith. 

Thus they confess not their religion ; and to disclose the mystery thereof — is 
the deepest sin. 

The murshid instructeth the murid how to restore the inward man 

by purifying the spirit. by enlightening the head. 

„ cleansing „ heart. „ anointing „ soul. 

Then the murshid avereth 

that the murid s desire shall be accomplished; that his despicable qualities shall be changed 
into laudable qualities ; that he shall understand the revelation, the stages and the grades 
of exaltation till he reacheth the ineffable joy of beholding God. 

If the murshid be not perfect and excellent, the murid wasteth his time. 

He will end by being an impostor, or by regarding all sufis alike and condemning theni. 

He will seek relief in infidelity, doubting all that he hath heard or read ; and regarding as fable the 
accounts of holy men who have reached hakikat. 


c 
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The murshid is sometimes : — 

(а) the dupe of his own imagination. 

(б) the wilful deluder of his own followers. 

He desireth to abolish the form of religion ; alloweth no name to come between 
him and God, and yet desireth to come between all other men and God ; destroyeth 
names reverenced by men in order to substitute his own name. 

Without the murshid, no murid can advance ; his advance is in proportion to his 
faith* (in the murshid). 

Hasan Sabah t Shai^u-I-Jabal { 6 . 1071, d, 1124) and his descendants were of 
the order of batiniya. They filled Persia with murders ; and by their mysterious 
power, made monarchs tremble. 

God is ever renewing all the matter and the form of the universe. Not a leaf 
sprouteth, not a sparrow falleth, not a thought occureth, without His impulsion. 

Thus are muslims brought face to face with evil in a way that Europeans can- 
not realise. 

God is the only real agent, though He sometimes fashioneth some (Iblis, Kabil, 
Nimrud, Fir'aun, Abu Jahl) to be His agents of wrath. 

Equally with Musa, was Fir'aun, an agent of God's will ; and he bewailed the 
impulsion that made him oppose Musa. 

The "Arif (the knower of ma'rifat) admiteth the ability to choose good. Not, like 
Iblis, doth he cast his sins upon God ; but with Adam, crieth 

“ 0 Lord3 black our faces we have made.” 

The "Arif saith : — - 

God created all things, good and evil ; but evil, is non-existence, a departure from the Only 
Absolute existence. In relation to God, evil is naught. 

If evil-passion exist not, how can there be control ? If affliction exist not, how can there be 
patience? 

The jail is the criminal’s masjid making him cry to God. 

The sufi disregardeth outward forms and rites. God judgeth not as man 
judgeth ; at the heart, He looketh. 

Jalalu-d-Dln-i-Rumi (vi. Prologue) saith : — 

If with good and evil, a lover be befouled these, regard not ; his aspiration, regard. 


♦ The Murtaz? Shahi (an order of sufis) make in clay an image of the murshid. 

This, the murid keeps to prevent him from wandering ; and to bring him into identity with the 
murshid. 

t The Historian of the Crusades calls him ** the old man of the mountain.” 

From his name, (A 1 Hasan) is derived our word ** assassin.” 

See Asiatic Researches, vol. xi, p. 423 ; Malcolm’s History of Persia, voL i, p. 395 ; vol ii, p. 416. 
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The sufi practiseth voluntary poverty, mortification, obedience, renunciation of 
the world ; and the precepts of the gospel a5 to forsaking family, position, wealth, 
for religion sake. 

All naught, he maketh save God : and giveth life to this non-existent universe 
by regarding it as permeated with God^s presence. 

Paradise, hell, all the dogmas of religion are allegories, —the spirit whereof he 
alone knows. 

He longeth for death; for then he returneth to God whence he emanated, and 
in Him findeth annihilation. 

On the unity of God, he meditateth to attain spiritual perfection ; and unification 
with God. 

This union, none can without faizu-l-lah (God's grace) reach; but to those who 
fervently ask Him, He refuseth not aid. 

The Kuran and the Hadis represent : — 

(a) God as having created the world once for all, and as now removed to the highest heaven, 
leaving His creatures, by their own free will, according to the light given by prophets, 
to work out their salvation. 

(5) God as the being ever working in His creatures, the sun of all existence, the fulness of 
life, whereby all things move and exist— omnipresent, dwelling in, and communing 
with, each soul. 

The sufis (men of heart ; men looking behind the veil ; inward men) developed 
the Greek mysticism popularised by — 

(a) Faryabi d. 954. (c) Qh^zzSiU 4, iiii, 

(5) Abu All Sina „ 1037. (a?) I bn Rashid „ 1199, 

and made : — 

i. God to be the One, the Necessary Being, the only Reality, the Truth, the Infinite, the First 

Cause (source of all action, good and evil), 

ii. The w'orld of phenomena and of man — 

Not being which like a mirror reflects being; and, by borrowing particles of being, rises 
to contingent being” (which shares existence and non-existence). 

In man, the spark of being is identical with the Infinite Being; but, while he is 
in ‘'contingent being," he is weighed down and held apart from Being by "Not- 
being,"" whence evil proceedeth. 

In this state, he requires laws and creeds to restrain him. Thus "Not-being" 
is when wanted something, and nothing when not wanted, and so do the §uf!s avoid the 
ill consequences of their theory. 

The muslim doctrine of jabr (compulsion) driveth some to fanatical deeds; some 
to cry kismat ; some to regard the action and the existence of the Universe as the 
manifestation of God's energy. 

By divine illumination, man seeth the world, including man's self, to be an illusion, 
non-existent (and therefore evil). 

He trieth to shake off this "Not-being," to efface himself, and to be united with 
the real Being,, the Truth, that is, God. 


c 2 
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The true course is to ignore self ; to be passive that God may work. Then 
will God^s light and grace enter the heart and draw man to Truth and unite him with 
the One. 


The curl, the down, the mole, and the brow are the world now in jamal (beauty), 
now in jalal (terrible majesty;. 

The cheek and the curl are the types of mercy and of beauty ; of vengeance and 
of majesty. 

The mysteries of ecstatic vision cannot be interpreted by words, only by types 
and license is in the mystic states of 

(a) annihilation, effacement. 

[b) intoxication. 

{c) love’s violence. 


Only those who know these states comprehend the meaning of these words. 

The curl enchaineth hearts ; beareth souls to and fro ; plundereth the karvans of 
reason ; and never resteth. 

With its perfume, Adames clay became leavened. Thus, the material world. 

The down is the vestibule of almightiness, a verdant growth in the spirit-world, 
the well-spring of life, the hidden secret, the first plural emanation, that veileth the 
face of unity, the world of pure spirits that are nearest to God and the decoration of 
souls. 

The mole is the point of unity, single yet embracing all phenomena. Fixed and 
stable, is the point of unity ; but the heart is disquieted by emotions, illumined by epi- 
phanies and darkened by the veil of plurality in the masjid, now in the inward and 
now in the outward, now in the hell of lust, now in the heaven of zauk. 

It is the centre, whence is drawn the circle of two worlds ; and whence is Adam’s 
heart and soul. 

Unity (the mole) and the heart must be one. Which is the original, which the re- 
flection ? 

Sometimes is the heart : — 


sick like His intoxicating eye. 
fluttering „ curl, 

gleaming „ face, 

dark „ mole. 


a masjid of the inward and sometimes a mas- 
jid of the outward. 

a hell of the inward and sometimes a heaven. 


The cheek is the theatre of divine bounty, the divine essence in respect of the 
manifestations of its names and qualities ; the manifestation of the seven (beauteous) 
names (of God) ; and is as the seven verses (of the Fatiha). Know His face and 
down,— verily thou knowest plurality and unity. 

The eye betokeneth frowns and coquetry, now holding aloof from its slave, now 
granting union. From it, proceed languishing intoxication, burning, plundering, and 
aching of heart ; every corner thereof is a wine-shop. 

Of His eye and lip, ask an embrace, — one saith nay ; the other, yes. 
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The lip is the essence of being, the healing of the sick heart, the clothing of all 
souls. By His lip, souls are beside themselves, and compassion revealeth itself. 

When, on His eye and on His lip, the world reflecteth, it giveth itself up to the 
worship of wine. 

Beauty is Truth manifested and present ; ’tis the beam of the light of spirits ; ’tis 
the greatest of signs.* 

Wine, the torch and beauty, are epiphanies of Truth. 

Wine is the rapture that maketh the sufi beside himself at the manifestation of 
the emanation of the Beloved. 

By it, this one becometh the philosopher, the traditionist, the righteous one, and the lover (of God). 

By it, that one swalloweth at one draught the cup, the wine-house, the saki, and the wine-drinker ; 
and yet open remaineth his mouth. ^ 

O ocean-heart ! O mighty drinker ! well done ! 


Drunken are 


reason, 
the angels. 
,, soul. 


the air. 

„ revolving earth. 
„ reeling heaven. 


Better is the intoxicated than the self-righteous. 

The wine of dying to self, drink ; from thyself, thyself set free. 

Wine is the transport and the ligte ot the Arif , the soul of that flashing light 
that m the consuming bush, Musa beheld. ® ' 

his 

The nveil of light betokeneth the practice of good deeds. Who is thns veiled, 
knoweth not his wickedness, being clouded by his self-righteousness. 

Who are they that have lost their labour, and in life mistaken their aim ? 

They who think that what they do is right. (Kuran, xvii, 103.) 

The tavern-haunter is one freed from self; one desolate in a desolate place 
(other than God, absent) headless, footless, neither the faithful nor the kafir. ^One 

who, losing both head and foot, in every strain that he lieareth from the minstrel is 
seized with wajd from the hidden world. 

nrystfcll"’”' “ ""r ‘'“t 


The idol is the evidence of love and of unity, 
in It what is evil proceedeth from other than God. 
The girdle is the emblem of obedience. 


Idol-worshipping is making one ; 


* The KurSn, liii, 18, 



Shuyul^iyat (being a Shai kh^ . 

VI. 5. 

After the rank of being a prophet, no rank is higher than the being a deputy for 
a prophet, to call men, by the path of Muhammad, to God. 

The word shaikh signifieth being a khalifa : hence its degree is excellent, as in 
respect of the shaikhs of sufis, is in the hadis stated. 

The shaikh's purpose is to cleanse, from the rust of lust and of nature, the 
murid's heart, so that in it, by attractions and inclinations, may be reflected the rays 
of the beauty of unity and the glory of eternity ; so that, by beholding them, his eyes 
may be attracted ; and so that, thus, divine love may rest in his sincere heart. 

The rules of being a shai^ are fifteen. 

1. The purifying of resolution and the searching for the cause. 

First he should seek out of himself that the cause be not — 

The desire of precedence. 

„ „ being a shaikh. 

„ „ being followed. 

wherein are born the lusts of sons of Adam ; this he should do, though he may see his 
own lust at rest and the fires of nature extinguished. 

When he seeth some of the seekers, with sincerity of desire, turn to him, and from 
him seek guidance, hastily he should not be their director, but should delay till, with 
penitence, true submission, and supplication to God, he discovereth the truth of the state 
and with certainty knoweth what God's purpose is to him in regard to their charge. 

If he see that the charge of the crowd of the seekers is trial, he knoweth caution 
to be necessary, and is engaged in comprehending the hidden cause. 

If he see that God's purpose is that he should instruct the seekers, be followeth 
God's order. 

2. The knowledge of capacity. 

The shai^ must regard the capacity of the murid. If, in him, he see capacity 
for treading the path of those near to God, he inviteth him with skill, and by elucidat- 
ing the states of him who is near to God, 

If he see that he has not much capacity for the path of the pious, he inviteth him 
by admonishing, by inciting, by instructing, and by mentioning paradise and hell. 

The shai^ urgeth the capable ones to deeds of the heart (murakiba, observance 
of mystery, distinguishing thoughts), and to pure devotion. 

Thus, if he see the murid's welfare in abandoning the world's chattels, or in hold- 
ing to them, he ordereth as may be suitable to his state. 
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Who acquireth not knowledge of the different kinds of capacity, and discrimina- 
tion as to the forms of understanding, hath no true power over the murid. 

3. Being pure (having no lot or part) in respect of the murid’s property. 

Theshatkh must show no greed for the property, or for the service, of the murid. 
With a gratification, he should not make vain his instructing and directing, which are 
the best of alms (for God). 

When, by divine information or by true knowledge, he knoweth that, for the ge- 
neral good,’ he should take the property, he may do so. 

If the murid desire at once to give up his property, the shaikh may accept ; 
because, in return for it, he can give to the murid that state (for which he is fit) which 
is the cause of tranquillity of heart. 

If he knoweth that the murid will look with regret at his property, he will allow 
him to spend a portion. 

Once, one of Junid's murids wished to give up all his property. Junid refused 
saying : — 

Keep what is sufficient and thereon subsist ; the surplus, give. For, after the expending of 
all thy property, safe from the demands of thy desire, I shall not be. 

4. Offering. 

Delights of offering and of severing attachments are incumbent on the shai]^, so 
that, by observing their effects, the sincerity, and the conviction of the murid may be 
.greater ; and the severing of attachments, easier ; and the desire of celibacy, over- 
powering. 

By offering, becometh sifted the murid’s suspicion as to the shai^’s state, and, 
as to the truth of his sway. 

According to necessity, he should distribute the excess among the poor. 

5. Concordance of deed with word in invitation. 

When the shai^ wisheth to invite the murid to a practice, or to an abandonment, 
it is necessary that, in his own state, this (practice or abandonment) should be 
evident, so that, without suspicion, the murid may accept. 

Upon persons, the mere word has no great effect. 

According to 'the hadis the murid should choose fakr (poverty), which is the 
wealth of sufi,ism, and the condition of tarikat (the path to God), although to him, 
poverty and riches are, as ’Umar hath said, one. 

6. Compassion for the weak. 

When, in the murid, the shai!^ seeth weakness of resolution ; and knoweth that 
against lust and the abandoning of a.ccustomed things, he hath no true resolution, 
he should display kindness. 
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To the limit of his power, he should abridge the austerities, so that the murid 
may not shun him ; and so that, in time, and by intercourse, he may gain kinship with 
fukara (fakirs). 

Possibly, after resolution shall h ave been incited in him, he may gradually reach 
from the abyss of license (to disregard austerities) to the height of resolution. 

Once one of the sons of favour (a rich man) joined the society of Ahmad 
Kalansi ; and severed himself from the world. 

In him, Ahmad found a weakness, whereupon, when a few dirhams were gained 
he used to purchase for him bread, round cake, roast meat, sweetmeat; and to 
say : — 

Out from the world’s favour and from association therewith, this man has come; then fit 
it is to tread with him the path of compassion; and not to forbid him delights. 

7. The purifying of speech. 

Pure of the pollution of desire must be the shaikh's speech, so that its effect 
upon the murid may be seen. 

On the heart the effect of speech is like to seed : if the seed be bad, there is no 
fruit ; iniquity of speech is in entering into, and associating with, desire. 

Into speech desire falleth : — 

(a) either for attracting the hearts of hearers, which is unfit for the state of shaikhs. 

(i) or from pride of himself on account of the beauty of his own speech, which (in the 
opinion of men of hakikat) is pure sin. 

With the murid the shaikh should winnow his speech from the pollution of desire ; 
should plant it in the hearPs soil, and entrust it to God to be preserved from the bird 
of forgetfulness and from the power of shaitan. 

On account of the pride of self, sincerity appeareth not save by observing the 
lights of God's excellence and the effects of His boundless favours, — in the splendour 
of which lights the glance of lust becometh dimmed ; and the darkness of pride, extin- 
guished. Then in the buffeting of the waves of the ocean of perpetual bounty, he 
regardeth his own existence, much more his speech, — less than a drop. 

8. Exalting the heart to God in the state of speech. 

When the shaikh wisheth to speak to the murid, he should turn his heart towards 
God, and from Him ask sense, that he may be the perfecter of time and the compre- 
hender of the welfare of the hearer's state ; that his tongue may be the speaker of God ; 
and that his speech may be true in rendering benefit. 

Thus they say : — 

In the hearing of his own speech he was equal to the other hearers. 

Although sooner than the spectators on the shore, the diver in the sea collecteth 
pearl-shells and bringeth with himself the pearl, yet, as soon as he issueth from 
the sea and openeth the shell, he is only equal to the spectators on the shore. 
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9. Speaking ambiguously. 

When in the murid, the shai^ seeth something detestable ; and wisheth to 
admonish him thereto, so that he may strive to remove it, he should not speak fluently 
and conspicuously. 

Nay, ambiguously he should cast the matter before the assembly, that to its 
object, its tenour may lead. 

Thus if, in the murid’s soul, he should see 

*1. a pride of his own deeds and states. 

ii. a claim to nearness (to God) and to perfection. 

iii. a crookedness and a turning from the path of firmness. 

He should relate to the assembly, in respect of it, an hadis, or a tale, of shaij^s ; 
and briefly should hint at the abomination, so that those present may be profited. 

In this way, counsel is nearest to courtesy and to hikmat. 

10. Preserving the mysteries of the murid. 

The shaikh should preserve the mysteries of the murid, and not reveal his 
manifestations and miracles. By speaking to him in private, he should render them 
contemptible, saying 

Although circumstances like these are the favour of God, yet, expecting and looking for them, 
is the cause of the murid’s path being closed. 

In thanks for them, they should make return ; from them, take off their glance ; and, in 
observing the Benefactor (God) through observing His favour, be engaged. 

Otherwise, in loss they remain. 

11. Pardoning the murid's blunder. 

If, in the murid, the shai^ should see a defect in abandoning a service, or in 
neglecting a rule, it, he should forgive him ; and thereto by kindness, by courtesy, 
by indulgence, and by grace incite him. 


12. Descending from (passing over) his own right. 

Of the murid, the shaii^ should have no hope, although it is his right ; and to his 
right, the keeping of the murid is a most important rule. But the shaikh's expecta- 
tion of it is not approved ; and his descending from his right is best. 


Waki says 

-?“r’ assembly of fukara, I was in a masjid, where Abu Bakr 

Wirak stood before a pillar and prayed. 

^ ^ shaikh finisheth his prayer, I will salute him. When h<s 

ad returned the sallm of the prayer, he came and preceded me in salutation. 

I said “Best it would have been if I had first stood in respect.” 



I3« The allowing of the murid^s rights. 

In sickness and in health, the shaikh should not delay in allowing the rights 
of the companions. 

14. The distributing of times in respect of ^ilvat (retirement) and of jilvat (rapid 
circular motions). 

The shaiMi^s time should not be plunged in intercourse with the people. His 
power of hal, his perfection, his tamkin, and his presence (with others) should not be 
the excuse. 

With perfection of hal, and of tamkin, Muhammad was not, all day, in men’s 
society. For asking the aid of God’s bounty, of mercy, he chose jilvat ; for diffus- 
ing the mercy on the people, he chose society. 

For the shai^ is necessary a special khilvatf wherein he may be employed : 

(fl) in portions of devotion. 

{b) in humbling himself and in supplicating God for his own sake and for others. 

(f?) in asking aid so that his khilvat may be secure from being employed with people. 

By the opposition of man^s composition, displaying assiduity to God is difficult ; 
and languor in deeds is expected, and at such times, it is proper that he should pass 
his time in society and thereby dispel that languor. 

Again, through shauk and zauk, he may incline to khilvat and to devotion j men 
may be benefited by his nature ; and he may escape from languor. 

15. The increasing of the works of supererogation (nawafil). 

The boiling of his hal should not hinder him from repairing time with good deeds. 
For, with perfection of hal, assiduous in respect to nawafil, was Muhammad : — 
in the namaz-i-tahajjud, prayer of midnight. 

« St chasht, prayer between sunrise and noon. 

„ „ zawal, prayer after noon* 

„ ru 2 a,-i-tatawwu, fasting during good deeds. 

„ other nawafil. 

At night so long used he to stand in prayer that his auspicious feet became swollen. 


The behaviour of the Murid to the Shaikh. 

VI. 4- 

For the murid, in the society of the shaikh, the observance of manners (whereby 
love of hearts is attracted) is most important. 

When he is possessed of manners, he taketh in love a place in the shaikh’s heart ; 
and is agreeable to God's sight. Because, with mercy, favour, and care, God ever 
looketh at the hearts of His own friends (the darvishes) . 

Then by dwelling in the shai^i’s heart, the constant blessings of God’s mercy, 
and of His endless bounty, comprehend his existence ; and the shaiMi’s acceptance 
becometh his mark of the acceptance of God, of Muhammad, and of all shales, 
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Save by manners, one cannot gain the rights due to the shaikh^ s instruction. 

The honouring of ^Ulama and of shaikhs is a great right, the non-performance 
whereof is. exceeding disobedience as is stated in the hadis. Whoever performeth 
not the shaikh^s rights is defective in the performance of God^s rights/* 

The shai^, in the midst of the murids, is as Muhammad in the midst of his 
ashab (companions); for inviting the people to follow Muhammad, he is in the Inn of 
the Khalifa. 

There are fifteen rules of conduct, which it is necessary the murid should observe. 

1. Perfect faith in the shaikh as regards his instructing, directing, and purifying 
murids. 

If he regard another more perfect, love's bond becometh weakened ; and the 
shaikh's words affect him little. 

For the means whereby the shai^'s words and actions take effect is — love. 

As his love is greater, so is his readiness for the shaikh's instruction greater. 

2. Perfect resolve in respect to attendance upon the shaikh. 

To himself, he should say : — 

Save by attendance on the shaikh, no door can be opened. Then at his threshold I will 
either surrender my life, or reach my object. 

Its mark is that, by the shai^'s driving and rejecting, he turneth not away. 

Abu *Usm5n-i-Hairi went to NishSpur with the intention of visiting Abu Hafaz 
Hadad. 

When he beheld the light of his holiness, he was attracted : and asked permission 
to stay. Abu Hafaz drove him away, saying 

Not in our assembly, shouldest thou sit, 

Abu Usman retreated till he was hidden from sight : then he resolved to dig 
a pit at the house-door; to sit therein and therefrom not to come forth till Abfi 
Hafaz should consent to receive him. 

When AbQ Hafaz beheld such proof of sincerity of desire, he called^ him, 
welcomed him, made him of the number of his special companions ; married him to 
his daughter ; and appointed him khalifa. 

On the death of the shaikh, thirty years after, he, Aba ’U§m 5 n, sat as shaiMi- 

3 . Being obedient to the shai^’ s sway. 

In respect to, his soul and his wealth, the murid should admit the shaiji’s sWay ; 

and be obedient to his orders. For, save this, his object is not reached; nor his 
Sincerity known. 
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4, The abandoning of opposition. 

Neither outwardly nor inwardly, should the murid oppose the shai^'s authority. 
When, on the shai^^s part, something becometh difficult to him ; and its truth is not 
revealed to him he should remember the tale of Musa and Khizr. 

Despite his power of prophecy, his knowledge, and his great love, Musa refused 
obedience to Khizr^s absolute commands ; but when the mysteries and their hikmat 
were revealed, Musa returned to obedience. 


5. The rejection of his own will. 

The murid should begin no matter of faith or of the world, wholly or partly, 
without reference to the shaikh's will. 


Without the shaikh^ s permission, he should not : — 


eat, 

drink, 

sleep, 


take, 

give, 

l©ok. 


Without the shai^’s appointing, he should not begin 

(a) fasting, 

(^) breaking the fast 

(c) many of the nawafil such as— attaching one’s self to precepts, to zikr, to meditation, and 
to murakiba. 


One night, Muhammad passed by AbQ Baler’s tent ; and heard him reading with 
low voice the prayer of tahajjud. 

Afterwards he passed by ’Umar’s tent ; and heard him reading with loud voice 
the prayer of the KurSn. 

In the morning, he asked AbQ Bakr 

■With low voice why readest thou the tahajjud I 

AbQ Bakr replied 

Those who 'desire salvation, hear it. 

He asked 'Umar. 

With loud voice why readest thouF 

'Umar replied ; — 

To drive away Shaitan, 

Muhammad said 

Read ye neither with low voice nor with loud voice. Nay, preserw ye the middle way. 

This showeth that, with the existence of a shaiJsb (Muhammad), to be one who 
doeth aught alone is not proper. 
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6. The observing of the shai^^'s thoughts. 

To no matter, which is abhorrent to the shaiMi's heart* should the murid pro- 
ceed ; nor, having regard to the shai^'s excellence of character and of kindness 
should he consider it a small matter. 

7* Referring to the shai^'s knowledge in the explanation of dreams. 

In the explanation of dreams, whether in sleepiness or in wakefulness, he should 
refer to the shaikh^ s knowledge. 

For, possibly, the source of that dream may be an evil desire, whereto his 
knowledge reacheth not, and wherefrom injury may arise. He should present it to 
the shaikh, that with it, the shaikh may become acquainted. 

8. Purity of custom in respect to the shaikh^s speech, . 

The miirid should recognise the shaikh^s tongue, as the link of God’s speech ; 
and should know for certain that he is the speaker of God not of lust. He should 
regard the shaikh’s heart as a boisterous sea, filled with the pearl of ’ilm (know- 
ledge), and with the jewel of ma’rifat, which, at times, from the furious blowing of 
the winds of favour of the Eternal, casts some of those jewels on the shore of the 
tongue. 

Thus, he should ever be expectant and present that he be not excluded from the 
advantages arising from the shaikh's speech. 

Between the shaikh’s speech and his own state, he should seek the suitable .way ; 
and with himself commune. 

At God’s door, with the tongue of readiness, he should seek rectitude of state ; 
according to his readiness, arriveth an address from the hidden. ) 

With hypocrisy, and the manifestation of his own ’ilm and ma’rifat, he should 
not come; for thus he putteth far from himself his desire and' becometh deaf to the 
shai^'s speech. 

Qi Lowering the voice. 

In the shaiii’s society, the murid should not raise his voice; for the doiUg so is 
the abandoning of good manners and the removing of the veil of dignity. 

In the Kuran is reproved both the raising. of the voice and the lowering of it 
beyond limit. 

10 . Forbidding nafs from ranging at 4rge, 

. .Neither by word nor by defed, should the murid tread the path ^f mirth with the 
shai^. By mirth, the veil of reverence becometh rent ; and the 'way of grace, closed. 
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He should say 

0 my Sayyid ! O my Mania t 

At first, the sahaba (companions) used irreverently to say to Muhammad : — 

O Muhammad I or O Al?mad I 

For their reproof, descended a divine address ; and they afterwards said : — 

O sent one of God (the salutation and the safety of God be on thee) I 

In the shaikh’s presence, he should not cast down his prayer-mat save at the 
time of prayer; should in sama’ keep himself from moving and from za’ka (calling 
out) ; and should (so long as power of refraining and of containing himself shall be) 
keep himself from moving and from laughing. 

I !• Knowledge of times of speech. 

When, on an important matter of faith or of the world, the murid wisheth to 
speak to the shaikh, — he should first ascertain whether he hath leisure. Not hastily 
nor abruptly, should he approach the shaikh. 

Before speaking, he should display penitence ; and, for grace of manner of speech, 
should (as the Kuran saith) seek aid from Muhammad. 

With much questioning, men importuned Muhammad ; and wearied him. Then 
descended a divine address whereby concord ,with hypocrites was severed. 

12. Preserving the limit of his own respect. 

In questioning the shaikhi he should guard his own respect ; and, from his pwn 
state, should not discover every state (of the shaikh’s) that may be closed to him. On 
a matter, that is neither his makam nor his hal, he should not speak. 

Of the necessary matters of his own state, he should not ask much. The profit- 
able word is that which they utter to the degree of the hearer^s understanding ; the 
profitable question) to the degree of the hearer's rank. 

13. The concealing of the shaikh^s mysteries. 

Every state (of miracles, dreams, &c., &c.) which the shaikh keepeth con- 
cealed, and of which the murid learneth— for its divulging, he should not seek per- 
mission. 

Because in concealing it, the shaikh hath seen the profit of faith and of the world 
whereto his 'ilm reacheth not ; and in revealing it, great calamity may be caused. 

14. The revealing of his own mysteries to the shaikh* 

From the shaikh* the murid should not conceal his mysteries. Every miracle, 
and gift that God may have bestowed on him, he should plainly present to the shaikh’s 
judgment. 
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15. Speaking of the shai^ to the degree of the hearer’s understanding. 

That matter wherein is un-intelligibility, and whereto the hearer’s understandino- 
reacheth not, the murid should not utter. ^ 

From such speech, no profit ariseth ; and possibly the hearer^s faith in the shaikh 
may' become languid. 

If the murid observe this collection of rules of manner, his object (from the 
acquisition of the splendours of God’s mercy and from the descending of His bound- 
less blessings) becometh, by means of the shaikh’s society, revealed openly and 
secretly. 

The customs of the men of the Khankah (convent). 

V. s- 

The men of the khankah form two parties— 

i the travellers, 

ii „ dwellers. 


When sufis intend to alight at a MiSnkSh they try to reach it before the after- 
noon. If, for some reason, the afternoon cometh, they alight at the masjid or in some 
comer. 

The next day, at sunrise, they proceed to the khankah and make 
(a) two rak’ats (of prayer) as salutation to the spot, 

(5) salam (peace-wishing), 

(c) haste to embracing and to hand-shaking those present. 

The sunnat is that, to the dwellers they should offer some food or something as a 
present. ^ 

In speech, they make no presumption ; so long as they ask not, they speak not. 

For three days, for the business that they may have, beyond the visiting of the 
living and of the dead,— they go not from the kbankSh until the inward form, from 
the alteration caused by the accidents of travel, returneth, to its own ease, and they 
become ready for the interview with the shaikhs. 

khankah, they wish to go out they prefer their request to the men 

of the khankah. 


When three days have passed, if they resolve 
they may stay. 


to stay, they seek service whereby 


If their time be engaged in devotion, no service is necessary. 

The dwellers of the khankah meet the travellers with : 

(a) tarhib (ye are welcome). 
ih) regard. 

(c) affection. 

id) expansion of face (through joy). 


The servant should offer light food, and 
speech. 


be present 


fresh of face, sweet of 
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If a traveller, unaccustomed to the customs of sufis, reach the ^ankah, they 
should not look at him with contempt ; nor should they prevent him from entering. 
For many of the holy and pious are ignorant of the customs of this assembly (of 
sufis). 

If through contempt injury reach them, their heart may possibly be vexed ; and 
its effects may injure faith and the world. 

Kindliness to man is the best of manners ; ill-naturedness is the result of ill 
nature. 

If to the convent reach some one who hath no fitness therefor, him, after offering 
victuals, with kindness and fair words, they remove. 

The dwellers of the kbankah form three parties 

i. ahl-i-khidmat (men of service). 

ii. „ suhbat ( „ ,, society), 

iii. „ khllvat ( „ „ khilvat). 

The ahl-i-khidmat are ‘‘the beginners,'* who, out of love, come to the khankah. 
They do them service, so that thereby they may become acceptable to the hearts of men 
of deeds and of stages, and may be regarded with the glance of mercy ; may acquire 
fitness for kinship ; and become a slipper out of the garment of alienation and of far- 
ness. 

They gain capability of society and capacity for its advantages ; and by the bless- 
ing of their society, words, deeds, and manner become bound by the bond of dignity. 
After that, they become worthy of khidmat. 

To the old men, the passing of their time in khilvat is best. 

To the youths, the house-assembly sitting in suhbat is better than khilvat, so that, 
with the bond of 'ilm, their lusts may (by the revealing of states, words, and deeds 
to those present) be bound. 

Thus, has Aba Yakab-i-Sasi said. 

The men of the ^Snkah have— a portion, devotion and a service; and aid 
each other respecting important matters of faith and of the world. 

Fitness for “ service is when a person hath by outward resemblance, and inward 
and pure desire— acquired kinship with sQfis. 

Who hath not kinship with one of these two ways, — him, it is not proper to do 
“ service ; or with him to associate except in compassion. 

Because sometimes, through the exigency of human nature, issue from them 
things that appear ugly in the sight of people of desire and of love. 

If from the kh^nkah is the allowance of their victuals ; and the bequeather's con- 
dition is that they should expend the allowance on the purposes of the Lords of desire, 
and on the travellers of tarikat, that allowance is not lawful to the habituated, nor 
to that crowd that, from deeds of body, have not reached the stages of the heart. 

H the khankab have no bequest; and in it, be present one possessed of vision, 
he, according to the exigency of the time and their capacity, instructeth the murids^ 
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If he consider it good to abandon kasb (acquisition) and to remain in beggary, he 
putteth them on tawakkul (reliance on God), and on the abandoning of the means (of 
livelihood). 

If the men of the khankah be a brotherhood, and no shaikh be present, they 
choose, as occasion demandeth, one of these three ways : 

If they be of the crowd of the strong and of travellers, and resolute as to tawak- 
kul (reliance on God), and as to patience, their sitting (in reliance) on the revealing 
(of God's aid) is worthy of their state. 

Otherwise they should choose either kasb, or beggary, which they consider the 
better. 

The men of the khankah should, outwardly and inwardly, observe concord to 
each other ; and should, at the time of eating, assemble at one table-cloth, so that out- 
wardly they may not be separated ; that the blessing of outward association may pene- 
trate into the heart ; that they may with each other pass life in love and purity ; and 
may, in their heart, give no power to alloy and counterfeit (evil thoughts). 

If from one to the heart of another, a foul deed should pass, they should in- 
stantly efface it ; and with him not pass life in hypocrisy. 

Every society, the foundation whereof is on hypocrisy and not on sincerity, giveth 
no result whatever. 

When, outwardly to each other, they display reconciliation, and their heart is 
folded with hate, — hopeless is their good, and expected their destruction. 

If an act of treachery appear, in it they should not persevere, but quickly for it 
make reparation by seeking pardon ; and that pardon it is not right that the aggrieved 
one should withhold. For, in respect to this, promise (of blessing) hath arrived. 

Outwardly and inwardly, they should strive to be in agreement with, and in 
equality to, each other; and to be in respect of all people free from impurity (of 
wrong) . 

Then to them may deferred paradise be hastened, and the mere promise of 
others be their realisation. 

In the heart of the sufi or of the fakir, how should there be the alloy and the 
counterfeit (of evil thought), the place of return whereof is the love of the world? 
By abandoning the world and turning from it, are they special and chosen. 

After seeking pardon, the pardon-seeker should present victuals ; just as doeth he 
who cometh from journeying. 

Because the sinner, who, for sin, shall have come out from the circle of being 
present and of being collected (of the^Snkah) ; and shall have entered on the journey 
of separation and of being hidden, — returneth not to this circle* To re-enter, it is first 
necessary that he should present victuals, which the safis call giarSmat (fine). 

When a person appeareth possessed of lust, with him they should strive to repel 
the darkness of lust by the luminosity of the heart. 

The injurer and the injured both are in sin. Because if the injured one had 
heartily opposed the lust of the injurer, the darkness of lust would, through the lumi- 
nosity of the heart, have departed. 

E 
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The true sufI is he who striveth ia the purifying of his heart ; and alloweth no 
pollution to abide in him. 

As our allowance, may God grant us this state. 


On the rule of the safar (the journey), 

VI. 9. 

Doubtless, in subduing refractory lusts and in softening hard hearts, safar profit- 
eth much. 

The being separated from one^s native land, from friends and familiar things, and 
the exercising of patience in calamities cause lust and nature to rest from pursuing 
their way; and take up from hearts the effect of hardness. 

In subduing lusts, the effect of safar is not less than the effect of nawafil, fasting 
and praying. 

On dead skins, by tanning, the effects of purity, of softness, and of delicacy of 
texture appear ; even so, by the tanning of safar, and by the departure of natural cor- 
ruption and innate roughness, appear the purifying softness of devotion and change 
from obstinacy to faith. 

Hence the master of sharfat (Muhammad) hath incited to safar, although to safar, 
is not limited the acquisition of the objects of the seekers of hakikat and of 
tarikat. 

For there have been shai^s who have, neither at the beginning nor at the end, 
made safar; but God^s grace hath been their aid; and the noose of attraction hath 
drawn them from the lowest to the highest stage, and conveyed them to the stage of 
being a shaikh, the master of instruction. 

Most shail^s have made safar, — some in the beginning, for the sake of receiving 
profit; some at the end, for giving profit; and some both in the beginning and at the 
end, wherein they have regarded their own welfare of season and of hah 

Ibrahim Khwass used not to stay more than forty days in a city ; because in this 
course, he regarded his welfare of hal and of tawakkul. 

With ^Isa (Christ), the sQfis are associated, because, during the whole course of His 
life. He was in safar ; and for the safety of His faith, never stayed in a place. 


Whoever maketh safar must observe twelve rules 

I. The advancing of proper resolution, and the establishing of honoured pur- 
poses— 

(a) The acquiring of ’ilm (knowledge). 

(b) The meeting of shaikhs and of brothers. 

Because, on meeting men of salah and obtaining a glance from the Lords of prosperity, 
many advantages accrue to seekers of tarikat. 
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He may be worthy of a happiness-giver’s glance j and therefrom he may take up 
advantages of faith and of the world. 

In respect of the special ones, not far is this sense. 

In the glance of some serpents, God hath established a special quality whereby he, on 
whom they glance, becometh destroyed. Wonder is it if, in the glance of His own spe- 
cial ones, God should have placed a virtue whereby they give the seeker on whom they 
glance life and happiness according to his capacity ! 

In the masjidof Khif at Mina, Shaikh Ziya,u-d-Dm Abu-n-Najibwas making the tawaf ; 
at all he glanced ; and in inquiring as to, and reflecting upon, their state made excess. 

They said 
What seekest thou ? 

He said ; — ' 

Slaves of God there are whose glance giveth happiness; their glance, I seek. 

(c) The cutting asunder from familiar things and the swallowing the bitterness of separation 

from brothers and dear friends. 

For patience, in separation from one’s abode and friends, is worthy of many benefits. 

(d) The revealing of the hidden treasure of the soul’s state ; and the expelling its decorations 

and claims. 

Because many reprehensible qualities (which, being rested in their purpose, arc concealed 
in lusts) -“become, revealed, in safar, through farncss from accustomed things. 

Thus if at the khankah (or at his abode), he see not (by reason of his rest with desire) a 
perturbation in his nafs, he thinketh that in him are existent, patience and ri^,a. 

When, in safar, calamities become continuoits ; and from his soul, a passion or an abo- 
mination appeareth, he knoweth that he hath not these two qualities. Up, he riseth in 
search of them ; and the claim of possessing them vanisheth. 

(5) Solitude and abandoning the acceptance (of the people). 

The breeze of the hal of the master of hal who dwcllcth in a corner reacheth the soul of 
the true ones and of the seekers of that comer ; and he becometh the kibla of prosperi- 
ty and the master of the people’s acceptance. 

This state is, for travellers of tarikat, the source of trial ; and, to those arrived at the stage, 
the mark of being chosen. 

For travellers (who arc afflicted with this calamity of trial) the journeying for solitude 
and for the abandoning of acceptance (of the people) is of the requisites (of safar). 

Because the stage of acceptancc(of the people) is the slippingplace of travellers ; here, do 
their feet slip; here, do they turn their face from God to the people— except the person, 
whom the favour of the Eternal aideth ; and who avoideth that abode, and goeth else- 
where, so that, preserved from this calamity, he may remain, 

(/) The reading of verses of singularity and unity of God from the books of the world and 
from souls; and reading the signs of kudrat (power) and of bikmat (God’s mystery) 
and the wonders of created and destined things— so that thereby amplitude may ap- 
pear to the power of thought; and proofs to the perfection of kadrat and of hikmat 
increase (in number). 

2. Making safar with a friend. 

In safar, calamities (which every one in solitude cannot bear) occur. Hence is 
necessary a friend who may aid. 

Some of the strong, having power of endurance against afflictions^ have in solitude 
made safar, yet to every one it is not easy. 
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3. Of the party (who make together safar) making one amir, so that all shall obey 
him as in the Hadis. 

Greater is the capacity of power of that one who, in austerity, piety, liberality, and 
in compassion is greater. 

It is related that AbQ ’Abdu-l-lah-i-MaruzI desired to make safar. His companion- 
ship, Abu ■'Ali-i-Rabati asked. Abu ’Abdu-l-lah said : — 

Only on the condition that thou be Amir or I. 

Abu ^Ali replied : — 

Be thou Amir. 

Abu ’Abdud-lah took up his road-provisions ; and on his head placed his load. 

One night, in the desert, it rained. All night Abu ^Abdu-l-Iah stood holding his 
blanket over Abu ^Ali to preserve him from the rain. 

When Abu ^Ali said 
Do not 

Abu Abdu-Ulah used to say 

I am Amir ; obedience on thy part is necessary.” 

Whoever in power hath his glance over many followers ; and hath the desire for 
rule or for the acquisition of lust^s desires, his is no portion in sufi,ism. 

4. The bidding farewell to brothers. He should, as Muhammad ordered, bid 
farewell to the brothers (of the khankah) ; and on the brothers, it is obligatory that 
they should pray for him. 

For thus, when bidding farewell to travellers, did Muhammad pray. 

5. The bidding farewell to the stage (of sojourning), 

When the traveller taketh up his chattels, he should perform two rak'ats of pray-^ 
er ; and with them bid farewell. 

In the Hadis is a tale by Anas bin Malik that Muhammad never alighted at a, 
stage without performing, at the time of departure, two rak^ats of prayer, after which, 
he used to pray : — 

O God, increase my piety 5 pardon my sins; turn me towards good just as Thou 

wishest. 

6. When he wisheth to ride his steed, camel, litter, or ship,— he should 
say ; — 

Praise be to God who made subdued to us this steed. In the name of pod. God is great. 
I depend upon God ; save with God, the great and powerful, is neither power nor com- 
mand. Thou art the rider of all backs ; and the aider of all matter. 

7. From the stage, he should start early in the morning on the fifth day (Thurs- 
day), because Ka^b-i-Malik relateth that, on that day, Muhammad generally began his 
gafar and despatched his froop^. 

8. When he cometh near to the stage, he should say 

0 God of the skies, of those that Increase; of earth, of those that decrease: of Shaitan, of 
those that mislead ; of the wind, of those that blow ; of water, of those that flow I 0 God, 
I pray for the good of this stage and of its people; with Thee, I take shelter from theevU 
pf this stage and of its people. 
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g. Salutation to the stage. 

When he alighteth, he should, by way of salutation to the stage , offer two rak'at 
of prayer. 

10. The arranging of the articles of safar. 

With himself, he should keep the staff, the water-holder, and the girdle ; because 
their association with him is the sunnat. Abu Sa'id-i-Khazari relateth that Muham- 
mad, going from Madina to Makka, thus ordered. 

1 1. When he reacheth a city whereat he wisheth to stop and from afar casteth 
on it his glance, he should make salutation to the living and to the dead ; should read 
some of the Kuran ; should send the blessing thereof as a present to them'; and should 
utter this prayer ; — 

0 God ! in it bestow upon us good rest and fair allowance. 

12. Before entering the city, he should, if possible, bathe ; because when Mu- 
Jiammad wished to enter Makka, he used first to bathe. 


Sama’ (the song, the circular dance of darvishes). 

V. 9. 

Of the number of most laudable sufl-mysteries, denied by outward ’ulamS one 
is the assembly for ; — ^ 

(a) the samr (hearing) of the ghina (song) and ilhSn (lilt). 

(^^) the summoning of the kawwSl (singer). 


'The reason of denial is 
of Muhammad 
„ the sahaba 
„ „ tabi’m 


that this custom is innovation, for in the time 
Of the *ulama 
„ ,> ancient shaiighs 


this was not the custom. 

Some of the modern shaifc^s have established the custom ; and, since it is not op- 
posed to the sunnat, held it laudable. ^ 

Sama' is the comprehender of three benefits 

I. To the soul and the heart of the companions of austerity and the Lords of strife 
^pinst sin),— weariness, sadness, kabi, and despair appear on account of many deeds. 
Then, for the repelling of this calamity, ‘ modern shai^s have made a spiritual com- 
position out of the sama ' of sweet sounds, harmonious melodies and verses desire- 
exciting ; and made them eager for it at the time of need. 


2. hrough the manifestation and the power of nafs, stoppings and veilings (of 

traveller. Thus, the increase of l?al closeth; and, 
ugh length of separation (from God), the violence of desire (for God) decreaseth. 
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Then, by hearing sweet lilts and ghazals (describing his hal), that strange hal 
(which moveth the claim of desire, and exciteth love's contest) appeareth to the hearer ; 
the stoppings and the veilings arise and depart from before him ; and the door of in- 
crease openeth, 

3. To men of the Path, whose state — from (slow) travelling to (swift) flight, from 
(laborious) travelling to (irresistible) attraction, from being a lover (of God) to being 
the beloved (of God) — shall not have ended, it is possible that, at the time of sama\ 
the soul's ear may open and gain the rapture of the address of eternity without begin- 
ning, and of the first covenant ; " that with one shaking the bird of the soul may shake 
from itself the dust of existence and the clamminess of impurities ; and may — from 
the pollution of the heart, of lust and of the crowd of existences — become free. 

Then, with swift flight, the soul cometh into propinquity to God ; the holy tra- 
veller’s slow travelling changeth to swift flight ; his laborious journey, to irresistible 
attraction ; and his being a lover to his being the beloved (of God). 

Then, in a moment, doth he travel, as without sama’ he cannot travel in years. 


The best of deeds (prayer) is for some the cause of prosperity ; and for some of 
sorrow. Nevertheless, the abandoning of prayer is not lawful. 

At this time in a way (which is the way of men of the time and of sufis) sama’ is 
the essence of disaster ; for many are the assemblies the foundation whereof is on the 
claim of lust and of sensual delights — not on the principles of sincerity, and on the de- 
sire of increase of hal whereon hath verily been the way of this tarik. 

The cause of being present at an assembly of sama’ is 

(a) the claim to victuals that in that assembly are expected. 

(b) the inclination to dancing, to sport, and to pastime. 

(c) the delight of beholding things forbidden and abhorrent. 

(d) the attraction of worldly kinds. 

(e) the manifestation of wajd and hal. 

(/) the keeping brisk the market of being a shailsb ; and the making current the chattels 
of self-adorning. 

All this Is the essence of disaster ; and abhorrent to men of faith. 

Every assembly the foundation whereof is on one of these desires, — from It be- 
cometh difficult the search for increase of 

hal. 

inward purity. 

tranquillity of heart. 

This complaint was laid in the time of Junid, which was the time of revealing of 
shaikhs and of sufis. 

At the end of his life Junid held not the assembly of sama’ of the singer. 

They said : — 

Why boldest thou not sama’ I' 
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He said 

With whom may I hold sama’ ? 

They said : — 

For thy own soul, hear. 

He said : — 

From whom, may I hear ? 

It is proper to make sama’ with sympathising friends ; and to hear one who 
suffereth pain (of love for God), and who, for the sake solely of the next world 
speaketh. ^ 


Doubtless the sweet voi ce is one of divine favours. 

Thus by the camel-driver^s song, the camel easily beareth heavy loads and joyfully 
travelleth many stages in a day. 

W ahy saith : — 

Once in the desert, I met an Arab tribe ; one of them took me to his tent. 

Before the victuals appeared, I saw a black slave bound and several camels dead at the 
tent-door. 


The slave said 

“ To-night thou art the guest; and the guest my Lord holdeth dear. Hope is mine that 
thou wilt intercede for my release from these bonds. 


When he had made ready the victuals, I said :■ 

I will not eat till thou releasest this slave. 


He said 

This slave hath ruined my property and my camels; and cast me on the dust of poverty. 

My income used to be from the profit of these camels. But this slave hath a voice exceeding 
sweet; and he loaded the camels with heavy burdens; and to the melody of Hud§ urtred 
them so that in one day they traversed three days’ sp,ace. When they reached the hast 
Stage, they cast their loads and fo I dead. Him, I will give to thee. 

The next day I wished to hear the slave’s voice; my host accordinglv ordered 
him to begin the camel-driver's melody. ® ^ 

Near, there was a bound camel. 

When he heard the slave’s voice, he revolved his head and snapped his tether ■ 
and I became senseless and fell. ’ 

They asked Junid : — 

is resting with gravity and who suddenly hcareth a sweet voice— fall 
into agitation and tumult. 


He said 

toe proffen*^of*toe\o^ without beginningand of migSk, God said to the atoms of 

remLfd in thetr of" thSr Jr 

lighUhiSLt!S^Linnm\uS^^ 

Thus also say Zu-n-Nan’-i-Misri and SamnQn Muhib. 
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Buka (lamentation) is of two kinds 
((j) the buka of joy. 

(6) „ „ wajd. 

For buka is produced by fear, desire, joy, or wajd. 

The buka of joy is when, from exceeding joy, one weepeth — as when' a son, or 
a beloved, long separated by seas, returneth. 

The buka of wajd is when a ray of the splendour of hakku-l-yakin (the truth of 
certainty) flasheth, and the blow of kidam (eternity) cometh upon hudus (calamities) 
the rest of the existence of the wajid (the enraptured one) riseth up and disappeareth 
in the dashing together of kidam and hudus. 

This state is manifested in the form of drops of tears. 

Whatever hath dominion over humanity, sama’ strengtheneth. 

For those engaged in love for God, sama’ is the aider to perfection • for those 
filled with lust, the cause of disaster. ^ 

Although wajd in sama’ is the perfection of the hal of ^'the first ones,” it is the 
defect of ^'the last ones.” Because wajd is the sign of resuming (after little losino-) the 
state of witnessing. In sam^, the wajid is the loser ; and the cause of the loss of the 
hal of witnessing is the appearance of the qualities of wujud (existence). 

The qualities of wujud are : — 

(a) the darkness arising from lust, the veil of the vain. 

(5) „ luminousness arising from the heart, „ „ verified. 

The source of wajd in sama’ is : — 

{a) either purely sweet melodies, the delight whereof is shared between the soul and the heart 
of the verified ; and between the soul and the lust of the vain. 

{h) or pure melodies (whereby the soul alone is delighted) wherein the listening heart maketh 
sama' in respect to the verified, and the nafs in respect to the vain. 

For freedom from the veil of existence, the hal of witnessing is constant and the 
sama’ of addresses (of God) perpetual— to ‘‘the last ones.” 

The sama' of melody cannot agitate ; for agitation by assault is a strange state. 

The hal of witnessing and the sama’ of addresses (of God) appear not strange to 
the man of constant witnessing and of perpetual sama’, and therefore by them he is 
not agitated. 

A companion of Sahl ’Abdu-l-lah saith : — 

Years in Sahl’s society, I was ; and yet I never saw him changed by hearing— 
the zikr 
„ Kuran 
„ other exercises 

until, at the close of his life, they read to him this Kuranic verse. 

“ From you, sacrifice. He will not take to day.” 

Suddenly hal turned to him ; and he so trembled that he nearly fell. 

I asked the cause ; he said : — 

Me, weakness hath befallen. 
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He became changed and agitated. Afterwards Ibn Salim asked him of his 
state. 

He said 

It was from weakness.” 

They said : — 

If that were from weakness, what is power ? 

He said 

Power is that when naught descendeth on a person but by the power of hal, he suffereth it ; and 
by it changeth not. 

Once, Mumshad-i-Dinwari passed a place where, in sama', was a crowd of ''the 
first ones/" When they saw him, they left off. 

He said — 

Upon your state ye continue intent. If all the musical instruments were gathered in my 
ear, they would engage naught of my purpose and relieve naught of my pain. 

Whoever hath the state of perpetual witnessing, his state in sama’ is even as it 
was before sama’. 

The heart that is ever present with God, and rejecteth samS^,—- understandeth 
from every sound that reacheth him, the address of God. 

Then is his sama" not restricted to man"s melodies even as AbQ "Usman-i- 
Maghribi hath said. The voice within himself is sama" ; of the external ear is no 
need, even as Hassr hath said : — 

Whose sama’ is constant, ever present with the Hidden is he in heart ; and ever void of lusts’ tale 
is the ear of his heart. 

He heareth sometimes the address of God; sometimes the praise of the atoms of existence ; 
sometimes from the inward ; and sometimes from the outward. 

Once Shibli heard one crying in the bSzar of Baghdad 
Ten ^ (khiyar, cucumbers) for a dSng. 

He cried out : — 

When ten ‘ (Khayyar, good men) are for a dSng, the state of the (worthless) wicked 
is what ? 

Once a man of heart (a sQfi) heard a proclaimer shouting 
Sa’tarbari. 

He fell senseless. When to sense he returned, they asked him the cause. He 

said 


From God, I heard— asa’tarbari. 
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Of the Amiru-1-Muminin (All) it is said that once he heard the sound of a conch. 
To his companions, he said 

Know ye what this conch saith ? 

They said 
Nay. 

He said : — 

It saith, praise be to God ! O God 1 O God ! verily living is the Eternal Master 
^Abdu-r-Rahman-i-Sallml says : — 

Once I went to Aba ^Usman-i-Maghribi. There, with an ox, they were drawincr 
water from a well. 

To me, Abu ^Usman said 

K nowest thou what this ox saith? 

I said 
Nay* 

He said 

He saith — Allah ! Allah ! 

Men of sama’ are of three kinds : — 

(a) The sons of truths. These in sama’ hear the address of God to themselves. 

(b) The men of needs. These by means of the meanings of couplets that in sama’ they 

hear heartily address themselves to God ; and, in whatever they ascribe to God, are in 
sincerity of purpose. 

(r) The lonely fukara. These have severed all worldly ties and calamities. In goodness 
of heart, is their sama’ ; and nearest to safety (in God) they are. 


The rules of Sama’. 

V. 10. 

The first rule of sama’ is that, at an assembly of sama', they should keep foremost 
sincerity of resolution and seek out its cause 
(a) If it be lustful desire, shun it. 

(5) If the claim of sincerity, of desire, and of search for the increase of hal and for com- 
prehending the blessing (of God)— be united, free from lust’s impurities, the grace 
of such an assembly (despite the absence of a shaii£b» or men of sama’ of the brothers 
of concord, and of sincere seekers) is great gain. 

If it be not free from the impurities of lust, — it is necessary, in its purification, 
to bring forward subtleties of vision and graces of practice. 

If the cause be first the claim of sincerity and afterwards lustful desire, it is 
necessary to repair the injury done by lust : — 

(a) by sincerity of penitence. 

(b) „ seeking aid (of God) against the wickedness of lust. 

(c) „ putting forward prayer. 
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If the cause be first lustful desire and afterwards good resolution for reparation, 
—they credit the former desire, not the succeeding resolution ; and shun such an 
assembly. 

If sama’ comprehend 

i. prohibited things such as 

(a) the morsel of tyrants, 

(b) 3, being near to women, 

(c) „ presence of beardless youths, 

ii. abhorred objects such as < 

(a) the presence of one who as a zahid hath no affinity for this crowd j who delighteth not 

in sama’, ® 

(b) the possessor of rank of the Lords of the world to whom it is necessary to be respectful 

(r) the presence of one who falsely revealeth wajd; and to those present, maketh 
time perturbed with false tawajud. 


it is necessary for true seekers to shun such an assembly. 

At an assembly of sama’, he who is present should sit with respect and gravity ; 
should keep restrained the parts of the body from excess of motion, especially in the 
presence of shaikhs; should not become agitated with a little of the splendours of wajd • 
should not affect intoxication with a little taste of the pure wine (of love for God); 
nor voluntarily express either the shahkat (murmuring noise) or the za’k (calling out)’. 

If— let us flee to God for protection,— without the descending of wajd and of 
hal, he manifesteth wajd and layeth claim to bal,— it is verily the essence of hypo- 
crisy and of sin, the foulest blameable act, and the most disgraceful of states. 

In the time of Abu-l-Kasim Na?r Ab5di (who was a companion of Shibll, and 
renowned in knowledge of the hadis), the shaiMi of Eljurasan delighted in sama'. 

One day between him and Aba 'Amr bin Najid (who was a murid of AbO 
’Usman-i-Hairi, and had seen Junid) there chanced an assembly of concord. 

Him, on account of his exceeding sama’, Abu ^Amr reproached. 

Nasr Abadi said: — 


Thus it is, but an assembly, whereat one is a speaker in lawful song and the rest are silent- 
IS better than an assembly whereat all are speakers in slander. 

Abu ^ Amr replied : — 

O Abu-l-Kasim I alas, evil is motion in sama’ ; in it, is this and this. 

The explanation of 'Amr’s reply is this, that the error of sama' comprehendeth 
many errors ^ 

(a) Falsely slandering the Lord of the world (God). Because the revealing of wajd in sama' 

reteeth to the mutawajid, to whom God hath bestowed a special gifc 

[b) Deceiving some of those present in sama' by the manifestation of false hal. Deceit is 

treachery ; treachery is the source of repulsion* 

(«) Breaking the confidence of followers of the men of recUtude. Thus is cut off from them 
the aid of holy men (saiilj) which is the essence of sin. 
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The way of true wajids is this 

So long as they gain not fully the ardour of sama’, they move not in sama’ 5 from them, 
motion issueth only when they cannot restrain it, — even as the palsied one cannot restrain 
himself from the motion of palsy. 

Tawajud Is this : — 

When, not in the true way of wajdandof hal, but in the way of indulging the heart and bath- 
ing lust, a person displayeth a weighed motion with weighed cadences,— so that nafs (lust) 
becometh rested from the labour of deeds ; and the heart from the labour of deliberation. 

Thus, the heart vainly seeketh aid in search of God. 

Although in the shar^, dancing naay be among the lawful pleasures, it is with the 
men of truths and the Lords of grandeur vain. 

Yet the vain thing which is aid to the search for God is the essence of devotion. 
This vain is verily a truth in the garb of the vain. 

The mutawajid’s resolution in tawajud is possibly a portion of wajd, so that (by 
its blessing) he gaineth a portion (of good) from his hal. 

Though this be permissible to the first ones/^ it is unsuitable for the hal and the 
office of shaikhs. Because their hal is all, outwardly and inwardly, pure truth, wherein 
is no entrance to sport and pastime. 

From them, especially in the presence of shaikhs, should not voluntarily issue 
the za'k (calling out), but only at that time when the power of restraint is effaced. 
So the breather whose power of breathing cometh strait, — if he breathe not, his heart 
consumeth. 

It is related that in Junid’s service, a youth used to display assiduity ; and in sama’ to make the 
za’k. One day Junid forbade him saying ; — 

" If after this, thou restrain not thyself,— from us go far,” 

After this, in sama’ the youth restrained himself from za’k. So, from the root of every hair 
flowed the sweat of restraint, till one day he expressed a za’k, and at the same time his life. 

The condition of za^k is— 

The being hidden from things felt. 

In the best tarik, when not done through the overwhelming power of hal and 
through the loss of the power of repression, unlawful are : — 

(a) motion in sama’. 

(b) the voluntary za’k. 

(c) „ „ rending of one’s garment. 

These are the pretensions to hal without the truth of hal, and the ruin of pro- 
perty. 

In casting the khirka to the singer, there should be advanced an intention void of 
hypocrisy just as he may (in support of wajd and of exciting desire) wish to give 
ease to the singer. 

The l^irka (mantle) that passeth from the possessor of sama^ to the singer is of 
two kinds,— 

(a) khirka-i- sahiba the un-rent khirka, 

{b) „ mumazzaka „ rent - „ 
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The rule of the unrent ^irka is as follows : — 

(i) If the wajid’s purpose in casting off the ^irka and bestowing it be specially 

for the singer, in it, others have no concern. 

(ii) If his purpose be not special, and a distinguished one, obedient to order, be 

present, he may give it to the singer, or to another. Over him, none hath 
authority, for his acts are from vision. 

(iii) If those present at the sama' be all brothers, and there be no shai^, they give 

the khirka to the singer ; because the exciter of wajd (which is the cause 
of casting off the khirka) is his song. 

Some say : — 

(a) The khirka belongeth to the assembly; because the source of wajd is not only the singer’s 

song but also the blessing of the assembly. 

(b) If the singer be outside of the assembly, he is with all a sharer; otherwise he is portion- 

less. ^ 

(c) If the singer be for hire, he is portionless; otherwise with the assembly he shareth. 

(d) If some of the lovers (of God) present a gift, and with it, those present are satisfied,— 

every one may go after his khirka ; and the gift they give to the singer 

(e) If in casting off the khirka some one shall have resolved not again to go after his khirka - 

it, they give to the singer. ' ' 


The rule of the rent khirka is — 

When the possessor of sama’, through the impetuosity of hal and the caoture of 
control, rendeth on his body the kfeirka,— it, they divide among those present at sama’ 
whether of the same, or of diverse, kind (of brotherhood). 

h u it is necessary that the assembly 

should hold a favourable opinion of them and of their casting off the kljir(ca. 

If, at the division be present one who at the time of samS’ was absent, to him 
they give a portion (of the Mairka). 

If of the cast-off khirkas some be unrent and some rent, they rend (if the shaikh 
consider it fit) the unrent khirkas and part them among those present. ™ 

K parting of it among those present is an Hadis 

by Anas Ibn Malik ; but in it, they have made contrariety. 

oi moving, of rending gar- 

.0 .he “« b1 C‘b°e!t““ re™" - -iSed, 


The i^irka (Darvish Mantle). 


V. 2. 


theirlZ'r.r'.h''' '■“.“I"* “ Ih. beginniD. of 

which .hev h ““".Is, the shail^s have considered laudable ; but regarjnv 

which the, have received no order from the sunnat except the Ml. of Umm-bS^ 
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It is related that once to Muhammad they brought some raiment in the midst 
whereof was a small black blanket. 

Taking it up, he said to the assembly : — 

Who intendeth putting on this ? 

All were silent. He said 

I give it to Umm«i-Khalid. 

They called Umm-i-Khalid ; and Muhammad covered her with it. 

On that blanket, were marks (stripes) yellow and red ; at them Muhammad look- 
ed and said 

O Umm-i-Khalid ! this is admirable (which is the hadis). 

In the arranging of the garment of the khirka, which is the sQfi-way, clinging 
to this hadis, — is far. 

Although from the sunnat is no clear command, since the khirka is surety for be- 
nefits and not an obstacle to the sunnat, it is laudable. 

The following of the excellences of the Path is lawful ; the excellences are : — 

(a) The changing of custom and the turning from natural things and sensual delights. 

For, as in eatables, potables, and spouses lust hath delight — in garments also, itdelighteth. 

The putting on of a garment, which hath become lust’s custom, and in the particular form 
whereof it resteth — in it, doubtless lust delighteth. 

Then is the change of garment, the change of custom which is the essence of worship, as 
in the Hadis. 

{b) The repelling of the society of contemporaries in sin and of shaitans of mankind, who (by 
resemblance in form) incline to the other (good) society. 

When a change of garment and an alteration of form appeareth in the murid, his equals 
and associates depart from him. 

For the kfilrka is the shadow of the shaikh^s love and frighteneth shaitan from the 
shadow of men of love as is in the Hadis. 

For the murid, society of the good is necessary, that from them, he may take the co- 
lour of goodness. 

Separation from the wicked is the condition of acceptance of the society of the good. 

Even so the indigo-stained raiment taketh no colour till after the removing of the in- 
digo. 

(c) The revealing of the shaikh’s sway in the murid’s heart— by reason of his sway outwardly, 
which is the mark of inward sway. 

So long as the murid’s interior beqometh not worthy of the shaikh’s sway, and the murid 
considereth him not perfect and one of consummate excellence — he becometh not out- 
wardly obedient to the shailds* 

{d} The good news to the murid is his acceptance by God. Because the putting on of the 
khirka is the mark of the shaikh^s acceptance, which is the mark of God’s acceptance. 

By putting on the khirka by the shaikh possessed of love, the murid knoweth^ that God 
hath accepted him ; and his being united to the shaikh (by Ihe bond of sincerity, of 
.desire,’and of acceptance) becometh a mirror wherein he seeth the beauty of his end. 
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The being united with shailsbs is the result of the acquaintance of his soul with the shail^’s 
soul which is the mark of kinship, as in the hadis. 

Even so the murid’s putting on of the khirka (by the shail^ possessed of understand- 
ing) signifieth the murid’s desire for the shai^, and the shaii^’s love for the murid. 
The exalted states (hal) are the result of these two meanings (c and d) being wedded. 


The Miirka is of two kinds :~ 

(a) the khirka of desire. 

(b) „ „ „ blessing. 

The khirka of desire— 

When the shaikh (with the penetration of the light of vision and with intelli- 
gence) looketh into the midst of the murid's state, and beholdeth the sincerity of his 
desire for God, he indueth him with this Miirka, so that he may become his giver of 
glad tidings; and that the eye of his heart may become luminous by the blowing of 
the breeze of God's guidance, whereof the khirka is the bearer. 

So did Ya'kub's eye, by the breeze of YQsufs shirt, see. 

The ^irka of blessing— 

This khirka is presented to him who with the shai^s hath a good report. 

That one who, through good opinion and resolve for blessing by the kjiirka of 
shaikhs, desireth this ^irl^a, and is a seeker of the conditions of men of desire and 
of putting off the garment of his own desire for the shaij^'s desire,— him, as regards 
two matters, they order 

(a) attendance to the orders of the shariht. 

(3) the protection of the men of tari^tat, by whose protection, he may gain kinship, and become 
worthy of the Idiirfea of desire, which is forbidden save to the man of desire and to the 
Lords of sincerity of resolution. 

To these two, some add the Hilrka of holiness : — 

When the shaildb seeth in the murid the effects of holiness and the marks of acquisition to the 
degree of excellence and instruction; and wisheth to appoint him his own kJbalifa,— he 
clotheth him with the kbil’at of holiness, and with the honour of his own favour, whereby 
may be effected the penetrating of his order and the obeying of the people. 


The choice of the coloured k h irka. 

V.3. 

The choice of the coloured l^irka (for amending the defilements, and for evacuat- 
ing man’s heart of deeds and of contemplation) is (through solicitude for the care 
of the white garment and through being engaged in its cleansing) of the number of 
laudable deeds of shaikhs. 

The sunnat is for the choosing of the white garment, and, in the opinion of sflfis, 
this choosing is proved. But for those, whose times are irnmersed in devotion, 
the washing of the white garment occupieth too moeh time. 



The coloured garment is best ; because the excellence of nawafil is greater than 
the excellence of garments. 

Whenever the beginning of an excellence is the cause of abandoning the most 
excellent, — the abandoning of that excellence is excellence. 

Blue colour is the choice of the sufis despite that black is better against defile- 
ments, The sufi putteth on the garment with that colour suitable to his hal. 

Black is fit for him who is sunk in the darkness of lust, and whose times are sur- 
rounded with darkness. 

Not thus is the hal of the man of desire ; because by the ray of the light of desire, 
the darkness of existence is trampled upon. 

For them, the black garment is unfit, and since they have not wholly gained 
freedom from lust, the white garment is also unfit; for them is fit the blue garment, 
which is a mixture of light and darkness, of pureness and foulness. 

In the flame of the candle are two portions— one pure light, the other pure dark- 
ness. Their place of union appeareth blue. 

The white garment is fit for shaikhs that may have gained freedom from lust 
(nafs). 

These aspects are only approximate. 


The men of this Path are of three kinds : — 

(a) mubtadiyan (the first ones) whose state is the abandoning of will to the shaikh; and with 
whom naught of garments, of goods and of other things is lawful save by the shaikh’s 
desire. 

(d) mutawassitan (the middle ones), whose state is the abandoning of will to God; and who 
have no will as to special raiment; as occasion demandeth they submit. 

(c) muntahiyan (the end ones), who, by God’s will, are absolute. What they choose is God’s 
will. 

When the true murid entrusteth the rein of his will to the shaikh, perfect posses- 
sor of vision ; and to him becometh submissive, — the shaikh withdraweth him from 
natural habits and sensual affections, and directeth him in all affairs of faith and of 
religion. 

If he see that for a special garment the murid thirsteth and desireth, — from it he 
bringeth him forth ; and clotheth him with another garment. 

If he see that his inclination is for splendid and soft raiment, he putteth on him 
the coarse grass khirka ; if he see that his inclination is for the coarse grass khirka 
for the sake of hypocrisy and pretension, he clotheth him with soft silk taiment ; if he 
see that he desireth a special colour or form, — it, he forbiddeth. 

Even so in all his circumstances. 

The choice of the colour and of the form of the murid^s garment dependeth upon 
the shai^^s vision ; and that dependeth on the good counsel of the time. 

Some shaikh's have not ordered the murids change of raiment; their vision hath 
been intent upon concealing the hal, and upon abandoning its manifestation. 
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Shaikhs are like to physicians ; and of murids many are the diseases, each one 
of a kind that shaikhs have known, and that they have applied the remedy to. 

Their directions are on counsel and on rectitude ; and the foundation of the path 
of salvation and prosperity. 


l^ilvat (retirement). 

V. 6. 

Keeping khilvat (retirement) in the way of the sufis is an innovation. In 
Muhammad^s time, the sunnat was naught save suhbat (society) ; and its excellence 
excelleth other excellences. 

Thus, by suhbat they have described the sahaba and by no other description ; 
and outside the society of Muhammad, their description is naught, because their souls 
were, by the grandeur of prophecy, described with rest, and, by the light of integrity 
encompassed with purity; hearts, were void of lovc^ for the world and solaced by 
the vision of the beauty of certainty, and filled with love for God, with affection, with 
purity, and with fidelity. 

When the sun of prophecy became hidden, the souls of the companions came 
gradually into motion ; opposition became manifest ; and in time reached a place 
where suhbat (society) became overwhelmed, and .Jihilvat (retirement), pleasant and 
beloved. 

For the safety of faith, the seekers of God sought the sauma^ a (convent) 
and khilvat, as Junid hath said. 

Though in the time of the sending of the sunnat, was no khilvat, yet before that 
time, Muhammad, through exceeding love for God, and sincerity of desire — held 
esteemed khilvat ; used to go to the caves of H[ara ; and there used to pass nights in 
zikr and in devotion. 

In the choice of khilvat, the tradition is firmly held by the sCifis ; but the appoint- 
ing of forty days is from a tradition from Muhammad and from God’s word* 

With Mus?, God promised to speak ; and appointed a place of meeting and 
a stated time. 

God said Keep fast thirty days and nights.^^ lendays more, He afterwards 
added. 

During that time Mus^ consumed neither food nor drink; he was engaged in 
worshipping God; and for talking with Him became prepared* 

Since, for propinquity to God and for talk with Him, MQsa had need of khilvat, 
— so have others. 

Even so in the case of Muhammad — 
his being cut off from suhbat 
„ retiring (to talk) with *God. 

„ separating himself from the people. 

„ reducing his daily food. 

„ constant gikr in desire’s path in the beginning of divine impressions, 
are further proofs. 


o 
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Thus for the seekers of God, acceptable is the obligation (of khilvat) and indeed, 
wajib (necessary). 

The source whence theshari’at fixed the appointed time (forty days) is obscure - 
and knowledge of it difficult save by the prophets, by the special ones, and by the holy 
ones. 

In the ^Awarifu-l-Ma^arif the Shaikhu-l-Islam saith : — 

When God wished to appoint Adana to His own khilafat, and to make him architect of this 
world after he had, by his existence, made paradise prosperous, — He gave to him a 
composition of elements of earth, fit for^ this world ; and for forty mornings made them 
ferment. 

Every morning signifieth the existence of a quality that becometh the cause of his attachment 
to this world ; and every attachment became his veil against beholding the glory of 
kidam (eternity). 

Every veil is the cause of farness from the hidden world; every farness, the cause of 
nearness to the material world till that time when the veil becometh heaped up, and this 
world’s fitness, complete in Adam, 

In the establishing of forty mornings with sincerity (which is the condition of 
khilvat) its hikmat (philosophy) is : — 

For every morning (of khilvat), a veil should lift and a nearness (to God) appear, so that in 
forty mornings, the forty-fold veil should lift, and refined human nature, from farness to 
the native land of nearness to God (the summation of beauty and of glory; the essence 
of him, and of m a’rif at) return ; andiforit, the vision of the grandeur of eternity without 
beginning should be verified and painted; the sight of its resolution, from inclination 
to the \\orld’s impurity, be preserved; and the fountain of liikmat go running from its 
heart and on its longue. 


The mark of khilvat is — 

The preservation of^the condition of that revelation of hikmat. 

The revelation of hikmat is in— 

The proof of the lifting of the veil and the doubtless manifestations. 

Khilvat is like unto a smith's forge whereon by the fire of austerity, lust 
becometh fused, pure of nature *'s pollutionj delicate, and gleaming like unto a mirror ; 
and without (beyond, through) it, appeareth the form of the hidden ; and is a collection 
of contrarieties of nafs (lust) and accustomed austerities : — 

Little eating, 

„ talking. 

Shunning the society of man. 

Perseverance in pkr. 

Denying thoughts. 

Constant murakiba (fearful contemplation). 

The meaning of (austerity) is the abandoning of desire and of the requi- 

sites of effort. 
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The Conditions of Khilvat. 

V. 7- 

In the opinion of the sufis, Miilvat is not restricted to forty days. The being, 
severed from the people and the being engaged with God is a desired matter, the dur- 
ation whereof is for life. 

The advantage of appointing forty days is that, on the completing of this period, 
the manifestation begins to appear. 

If to a person who to life's end keepeth his time engaged in devotion to God, 
and in freedom from the people, that manifestation appeareth,— beyond it, is no 
greater favour. 

If this bounty of God be not his, it is necessary for him at certain periods to prac- 
tise khilvat. 

At least once a year, he should sit in khilvat, so that when, for forty days and 
nights, he shall have accustomed his nafs — 

to the preservation of times ; to the observance of readings (of the Kuran) and of rules, 

he may be expectant that the order will not be extended to his former mixing 
with people ; that, in God's protection, his khilvat may be ; and that his khilvat 
may be the aider of the structure of the times of glory. 

Only in the preservation of its conditions, appeareth the advantage of khilvat. 

Who resolveth upon khilvat must purify his intention from the pollution of desire 
for the objects of this world j and of prayers for (his welfare in) the next world. 

According to intention is the reward of deeds. As intention is better than the 
deed, more full is its reward. 

No object is better than propinquity to God ; whatever is exterior to Him is call- 
ed the indigo of hudfls (calamity), and is directed by the disgrace of fana (effacement). 

In the heart’s purification, inclination to the polluted is the essence of pollution ; 
propinquity thereto, especially impure. 

Who hath desire for that exterior to God, great and glorious of both worlds, is 
polluted ; from that pollution, purification is necessary for approach to the holy God, 
and for fitness of prayer to Him. 

and 2rfrom°dlshr^^°'^**^ restricted to propinquity to God by practising worship ; 

for r®’”!'' for hypocrisy, for the revelation of miracles, and for the explanation of the verses of 
power (the KLuran). 
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If to that crowd — whose desire from khilvat and austerity is the revelation of 
miracles and not propinquity to God, — something of that desired be revealed, it is the 
essence of deceit, and the cause of farness, of folly, and of pride. 

In the purifying of the interior, in the cleansing of the heart, in affecting nafs, 
— freedom from occupations, reduction of food, and continuity of zikr have perfect 
effect. 

When by khilvat, his interior becometh luminous and the outward form of some 
un-attainable knowledge appeareth ; and true thoughts appear to him and over his 
nafs gain sway, — the seeker of miracles thinketh that that is the lofty and- far object 
of khilvat ; and by the exalting of wicked shaitan becometh proud ; and contemptu- 
ously glanceth at others — (let us flee to God for refuge). 

Possibly out from his heart, he bindeth up the chattels of the shari’at and of pro- 
phecy ; considereth not the abandoning of laws, of orders, and of the lawful and un- 
lawful — so by the path of retrogression, he becometh cast out from the highway of 
the shar^ and from the path of Islam. 

If, to one who is in intention pure, the manifestation of miracles falleth, it be- 
cometh the cause of the power of certainty and of the confirmation of resolve. 

The condition of sincerity being observed, it is necessary that, out from the bond 
of debt, 

by cancelling tryranny; by making right (apologising for) calumny; by removing enmity 
hate, malice,— 

he should come ; and pure to all make his heart. 

If, in his property, there be something whereto his heart clingeth, — it, from his 
property he should expel. 

If he be possessed of property in respect to family he performeth (so that out- 
wardly and inwardly he may be free and pure) complete washing ; exerciseth care as 
to the cleansing of raiment and of the prayer-mat ; and chooseth for his kbilvat a place 
where, from occupations, he may be free. 

When he reacheth the door of khilvat, he saith : — 

O God I by the right ingress, let me enter ; by the right egress, let me pass out. By Thy 
grace, me make a conquering king. 

When to the prayer-mat he wisheth to go, he first advanceth the right leg and 
saith : — 

In the name of God ; by the grace of God ; praise be to God, and peace and blessing be on 
the prophet of God I 

0 God I my sins pardon; open me the door of mercy. 

Then, with the desire of the presence of God, he performeth'two rakMs of prayer 
with khushu^ ; and with khuzu'' (humility of the heart and of the limbs). 
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In the first rak'at, after the fatiha, he saith 

O God of ours ! on Thee is our reliance; in Thee, be cur refuge; in Thee, our shelter. 

Then, with sincerity and humility, he asketh pardon for all his sins. To God, he 
displayeth in his heart penitence for turning to that exterior to Him. 

Before the kibla he sitteth ; and as long as he can, is in “tashahhud.” * 

With himself he reflecteth that God is present, also the Prophet of God, so that 
he may be bound with the bond of reverence, and is ever wishing within that he may, 
outwardly and inwardly, offer himself in devotion and in praise, and in the raiment of 
concordance with divine decrees. 

Thus, may he become the meeting-place of divine breathings, ready for the des- 
cending of boundless bounty. 

In khilvat. after the purifying of resolution, penitence, and continuity of employ- 
ment with God, he must observe seven conditions ; — 

i. Constant ablution. 

When he seeth in himself lassitude, he should renew ablution, so that in his in- 
terior the light of outward purity may be brightened, and be the aider of the hcart’s- 
luminosities. 

ii. Constant fasting. 

Ever should he be in fast, so that the blessing of the sunnat may comprehend his 
times. 

iii. Little eating. 

At breakfast, the quantity of food should be not more than a ritl. If he restrict 
as to bread and salt, ’tis well. 

If to relish (that is in the place of food) he stretcheth his hand, to its extent, he 
should reduce the bread. If he begin with a ritl, he should in the last tenth (of the 
period of forty day.s) reduce to half a ritl. If he be strong and begin with half a ritl 
he should reduce to quarter of a ritl. 

The companions of tfailvat are of three kinds : — 

the strong ones* 

„ middle ^ 

„ weak „ 

The weak break their fast every night; the middle every two nights ; and the 
strong every three nights. 

He may devour all on the firsts or on the last, night; or some on the first night 
and some on the last night, 


* I profess that there is no God but God; I acknowledge Muhammad to be the apostle of God, 



The last division is the best, so that he may have power — 

(a) for devotion. 

(b) „ standing up for the midnight prayers. 

In reducing the clayey parts— the source of pollution, of darkness, of coarseness 
—scantiness of food is wholly effective. 

iv. Little sleep. 

So long as he is able he should not sleep. If sleep be overpowering, he should 
repel it by renewing ablution, or by reading the Kuran. If it cannot be repelled and 
involuntarily sleep seizeth him, he should (w^hen he returneth from sleep) renew 
ablution and be engaged in prayer. , 

Every sleep that is of necessity is the essence of devotion when thereby is 
attainable the repelling of lassitude of the senses and of nafs (which are the cause of 
weariness of the soul of devotion and of the delight of worship). 

By sleep, the purity of the senses and the expansion of the interior (which are 
th® cause of wajd of the soul) return to him. Then, are his times immersed in devotion. 

In putting lust to death and in keeping the heart alive, — ever keeping awake is 
profitable by loosening the humours of the body, by weakening the points of forgetful- 
ness, of sins, of ignorance, and of carelessness. 

v. Little talking. 

He should ever guard his tongue from talking with people. 

The sage practiseth silence though no calamity he expecteth. 

Whether the speech be beautiful or ugly, it is not void of calamity. For so long 
as to perfect purification it shall not have reached, nafs hath in the revealing of beauti- 
ful speech a delight, wherefrom is expected the revealing of the qualities of pride and 
the thickening of the veil. Doubtless, ugly speech is followed by punishment. 

Save by silence, not attainable is the path of safety. 

In the tale of Maryam and of ^isa, God maketh Maryam^s silence the fore-runner 
of TsS s speech. Even so the FsS of the heart cometh into speech when the Maryam 
of nafs is silent of talk. 

vi. The negation of thoughts. 

By zikr and by the occupation of the heart in contemplation of the divine as- 
pect, he should repel the crowd of thoughts. 

Excellent though the penetration of some thoughts is, discrimination of thoughts 
occurreth not to beginners. Then, the being engaged in thought is for him the way 
of the hadisu-n-nafs ; and to him is formidable. 

The meaning of hadisu-n-nafs is this : — ‘The nafs of man, by its connection with 
the ruh (soul) of speech, is innate in the qualities of speech ; and is ever expectant 
of the opportunity of converse with the h^eart which is its beloved. 
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Whenever nafs seeth the heart inclined to itself, and findeth its ears void of other 
sayings, immediately with the heart, it cometh into speech ; and to it, by way of re- 
membrance, confirmeth past matters of things spoken, heard, seen, tasted, touched ; 
or giveth future news of hope ; and keepeth engaged the ear of the heart with hear- 
ing its own speech rather than with hearing the speech of the soul and of God, so 

that the heart may ever be before it, and averse to aught save nafs. 

When the possessor of ^ilvat persevereth in the heart as to negation of thoughts, 
and as to the confirmation of tauhid, — the source of hadisu-n-nafs becometh effaced • 
nafs, silent ; the ear of the heart, void of its saying, and ready for the hearing of divine 
words. 

vii. The perpetuality of deeds. 

Outwardly and inwardly, he should keep himself arrayed in the garb of devotion. 
Every moment in a work which at that time is most important and best, he should 
be engaged. Thus who is “a first one"' should limit himself to divine precepts, and 
to the sunnat of prayer ; and at other times to gikr. 

Out of all the azkar (zikrs) the shaikhs have chosen 

La ilaha ilia llah (no god but God). 

because its form is formed of negation and of affirmation, so that at the time of 
the flowing of this speech on his tongue, the ^akir is present (alive to God) and pre- 
serveth conformity between the heart and the tongue. 

As to negation, he regardeth the existence of hadls wholly fwith the glance of 
fana; as to affirmation, the existence of kadim with the eye of bakfi. 

By repeating this creed (La ilaha, &c., &c.) the form of tauhidr eposeth in his 
heart; its root is established in his heart, its branches are extended to the soul. 

At this time, zikr becometh the necessary quality of the heart ; its aid is conti- 
nuous. To it, at times of lassitude, the gikr of the tongue of languor findeth no path • 
after that, it reacheth a place where gikr becometh enjewelled in the heart. 

The zakir in zikr ; the ?ikr in the heart ; the heart in masjkQr (the origin of ?ikr, 
God) become effaced. 


At this stage, if the form of the phrase of tauhid (which is the meaning of gikr) 
become effaced from the outward face of the heart, to the inward face of the heart its 
truth is joined. The meaning of this is hal. 

Zikr, zakir and magkur are one. 

But for the “ middle one ” assiduity in the reciting of the ICurSn after the perform- 
ance of divine precepts is best. 

Verily that speciality (that to “the first one” from assiduity in sikr appeareth) 
becometh acquired from reading the l^urSn with other specialities as 
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the glory of the qualities (of God), the various spiritual truths, the subtleties of 

understanding and the truths of knowledge, by readings of various Kuranic 

verses. 

To “the last one/^ to whom the light of zikr may have become his innate qua- 
lity, — excellent, is the reading (of the Kuran) ; and perfect, the act of prayer (salat). 

Because this form of prayer is a devotion completely comprehending, wherein are 
comprehended 
zikr, 

tilawat reading. 

khushu’ humility (of the limbs), 
khuzu’ „ ( 3, heart). 

As long as nafs is in obedience, — in it, is concordance with the heart. 

The aid of the soul of propinquity, the proclaiming, the delight of society, and 
the need of forms of prayer become joined to the prayer-mat. 

In it, perseverance is best. 

If on account of it, an abhorrence should appear in nafs, the descending from pray- 
ing to reading is best ; for reading in comparison with praying is easy. 

If reading end in weariness, the descending from it to zikr is best. 

For perseverance in respect to zikr merely, and the repeating of light phrase is 
easier to nafs than the preservation of words weighty and of varied signification. 

If languor fall upon the ?ikr of the tongue, — best is assiduity in zikr of the heart 
— which they call murakaba (fearful contemplation), that is, considering the manifesta- 
tions of God — in respect to his own state. 

If as to murakaba languor chance, he may rest awhile his limbs and senses ; and 
in sleep give ease. 

Thus from nafs, fatigue may depart; and, again with pleasure, he may advance 
to deeds. 

Verily it is unfit that, with detestation and compulsion, he should engage nafs in 
a work (whereby it may be vexed and the power whereof it hardly hath). 

The possessor of khilwat should devote all his time to these readings, so that the 
path of hidden events may be disclosed. 


The dreams of the men of Khilvat. 

V. 8. 

In the midst of zikr, it sometimes happens to men of khilvat that, from things 
felt (this world) they become concealed (in unconsciousness); and that to them become 
revealed, as to the sleeper truths of hidden matters. It, the sufis call waki’a (dream). 
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Sometimes this (revelation of truths) appeareth in the state of being present (in con- 
sciousness) without being absent (in unconsciousness). 

Often the waki^a is like to nawm ; of waki^a and manamat some are true and 
some false. 

In most wakai^ and manamat, nafs is partner with the rub (soul) ; and in some 
absolute (alone). Truth is the quality of rub, and falsehood of nafs. 

Mukashafa is never false ; it signifieth oneness of soul by contemplating mysteries 
in the state of freedom from the gloomy thoughts of the body. 

Waki^a and manam are divided into three parts • 

I. Free revelation (kashf). 

Thus, with the eye of the free soul, by the imagination, a person, in sleep (khwab) or in 
waki’a (dream) contemplateth the state of things which is yet in the hidden. 

After that, even as he may have seen, it happeneth in the material world. But to the beholder 
it hath, on account of its concealment from outward sense, the order of the hidden. 

If in khwab (sleep), a person seeth that a certain spot containeth hidden treasure; and on 
searching findeth it,— it is kashf-i-mujarrad (pure revelation). 

If this meaning fall to the understanding : — 

(a) by way of manifestation, it is *‘the vision of the soul.’’ 

(l>) by invisible messengers, „ ** the ear „ „ 

Once in Baghdad was a darvish, who took the path of reliance on God ; and 
closed the path of question. One day great need befell him ; and he wished to beg. 

Becoming penitent, he said 

Much time in reliance on God, I have passed ; that reliance, shall I now reject? 

That night, in khwab, he beheld a visio.n : — 

An invisible messenger said ; — In a certain place is deposited a blue rent khirka wherein 
are folded gold filings. Take it ; and expend upon thy need. 

When out from sleep he came, he found it to be even so. 

This khwab T they call true ruya, a (dream) which is a part of prophecy. 

For, in the beginning of prophecy, every khwab (dream) that Muhammad beheld 
came true. 

In this kind (of dream), is no falsehood; for, to the wise, after proof given by the 
traditions of the prophets, the sense in this revelation is a proof. 

After separation from the body, the soul knoweth even of the small things heard 
and seen of this world. 

The souFs knowledge is not restricted to small matters in respect to the outward 
and the inward senses. Nay, from the use of the outward senses, gain occurreth. By 
it, in the free state from the body, it discovereth the form of things felt. From using 
the vision, in it becometh painted the eye ; from using the hearing, the ear. 


B 
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2. Imaginary revelations from kinds of naum and waki^a. 

In khwab or in waki^a, the soul beholdeth some of the things hidden ; and in it 
through connection with the soul, nafs displayeth partnership. 

On the soul, by the power of imagination, nafs putteth the garment of a form fit 
for things felt; and thus beholdeth it. 

In waki'a, the murid-warrior seeth that he is in contest with the lion, and wild 
beasts ; with serpents and scorpions ; and with kuffar. 

The true shaikh knoweth that nafs is with him in strife ; and its meaning he 
seeth to be : — 

(a) in the form of wild beasts, violence. 

{b) „ ,, serpents and scorpions, enmity. 

(c) „ ,s kuffar, disobedience and separation (from God’s mercy). 

If he see that he travelleth deserts and wastes, passeth over rivers and seas, as- 
cendeth in the air, or passeth over the fire — ^the shaikh knoweth that he travelleth the 
stages of lust ; and beholdeth him in the form of the elements (the four natures). 

If he see that from the qualities of a 

clayey, airy, 

watery, fiery. 


nature, something passeth, the imaginary power giveth it glory to the dreamer’s eye 
in the fancy-garment of travelling: — 

over wastes, [ in the air, 

„ seas, I over fire, 


The natures are : — 


parsimony, 

slothfulness, 

ignorance, 


Clayey-- 

iniquity, ' 
darkness, 
foulness ; 


Watery— 


haste to society, forgetfulness, 

union with wicked lusts, inclination to sleep'; 

acceptance of change and of effect of society, 


Airy — 

inclination to lust, I haste to change from state to state ; 

great grief, I 


Fiery — 

anger, I desire for rank, 

pride, I exaltation. 

The last stage of the stages of nafs, over which he passeth is this. 
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If it be revealed to him, he seeth : — 

(a) the soul’s truth in the form of the sun. 

(b) „ heart’s „ „ ,, moon. 

(c) » » qualities „ „ constellation. 

Every truth that is revealed to him, he seeth in a suitable fancy-garment. 
Hence, this is called: — kashf-i-mukhayyal (fancied revelation). 

In this, is possibility .of falsehood but not of pure falsehood ; for it is not void of 
the soul’s understanding. 

If, in the state of the soul’s understanding, sensual thoughts join not with the 
soulish* understanding ; and the imaginary power clothe not the soul with the fancy- 
garment, — that waki’a, or khwab, is all true. 

If some of the sensual thoughts join with the soulish* understanding ; and the 
imaginary power clothe all with the fancy-garment, — some are true, some false. 

The dream interpreter freeth the soulish truths of understanding from the im- 
purity of sensual thoughts ; and interpreteth. 

3. Pure fancy, when sensual thoughts have superiority over the heart, whereby 
the ruh (soul) is veiled from considering the hidden world. 

In the state of naum and waki’a, those thoughts become more powerful. Each 
one, the imaginary power clotheth with the fancy-garment ; the form of tho.se 
thoughts is seen by the eyes of the imaginary power ; and its deceit becometh clear. 

Thus, that one who ever hath the thought of finding treasure, and who in 
khwab seeth that he hath found it ; or the austere one, who claimeth the people’s 
acceptance of him, and seeth in wSki’a that he is their adored,— -the shaiMi knoweth 
that this manifestation is only the result of lust’s desire, which on its beholder hath 
become depicted. 

If he calleth it vain desire ; or— 

(a) in yawab, azghas-i-ahlam, confused un-interpretable dream. 

(b) in wa^’a, false dream. 

In these, the truth never appear eth; because nafs possessed of doubt is void of 
partnership with ruh (soul), the composer of those thoughts. From nafs, truth is far. 

The conditions of true waki’a (dream) are : — 

(0 the being immersed in zikr, and being hidden from things felt. 

(»»•) the existence of sincerity and freedom of desire from the observance of others. 

• fancy, in respect to the sincere man, becometh “ fancied revela- 

tion ; and, by reason of being immersed in gikr and in God's presence, the rill? (soul) 
of revelation becometh transmitted into the form of the fancy of nafs. 

Then becometh true waki^a, and capable of interpretation. 


* RdbSni, soulish. 



52 


SUFIJSM. 


In all states, waki'a with naum is similitude, — except when free fancy (khayal- 
i-mujarrad) in khwab is not proved. In waki'a, free fancy may be proved. 

It is evident that in waki^a and manam, truth occurreth and also falsehood. In 
other manifestations, truth is impossible ; because there is naught save “ free reve- 
lation (kashf-i-mujarrad) 

Free revelation is : — 

(a) in mukashafa in the state of wakefulness. 

(5) in khwab or in waki’a, in the state of being* hidden from things felt. 

In mukashafa, the souFs understanding is attached to what is : — 

(a) either in the hidden world. 

(5) or „ material „ 

In the first case, its appearance in the material world, 

(a) is impossible such as : — 

paradise, the preserved tablet, 

hell, j> pen of creation. 

God’s throne and seat, 

(i) is possible in the natural form as— possible events, necessary of acquirement, the form 
whereof shall not, in the hidden world, have yet been manifested, 

(c) is possible in an accidental form a^ — 
angels. 

souls free from the body. 

To Muhammad, Jibra,il used to appear in the human form, sometimes as a 
divine inspiration and sometimes as a desert-dweller, as in the Hadi§ of 'Umar: — 

Once a desert-dweller with white raiment and very black hair saluted Muhammad, and 
sat close to him, knee to knee. Of Islam, of faith and of bounty he asked Muhammad 
and heard his reply. 

When he disappeared, Muhammad said to the companions : — 

Know ye who this asker is ? 

They said : — 

God knoweth and His prophet. 

He said 

It was Jibra,il who came from God to teach you the dogmas of faith. 

In this form, 'Umar and the other companions beheld him. 

Then it became known that the form was not the result of imaginary power 
otherwise every one, according to contrariety of state, would have seen it in a differ- 
ent form as the semblance of free soul — 

(a) in separation from the body 
. (3) „ attachment to „ >, 

The semblance of angels and of free souls in the human form is an accidental 
form. The manifestation of their natural (spiritual) state is, save in the hidden world, 
impossible. 
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In every way that they desire, they make semblance of the human form, as is 
stated in the hadis and in the verified speech of holy shaikhs. 

In the second case, we have the following instances 

(^z) Muhammad's beholding the masjid of Jerusalem, when he returned from 
the mi'raj* (ascent to the highest heaven). 

The infidels denied this tale and said : — If truly thou speakest, say how 
many columns there are in that remote masjid (of Jerusalem) ? 

In hal, it became revealed ; from his gaze the world uprose ; he counted its 
columns ; and gave the information. 

{d) They asked Muhammad to give some news of a kafila near unto Sham. 
The veil being lifted, Muhammad saw that the kafila had reached to a dis- 
tance of one stage from Makka. 

He said 

Early in the morning, the kafila will arrive. Even so it did. 

(cr) Once at Madina, 'Umar Khattab was on the Mimbar reading the Miutba after 
he had sent Sariya with an army to Nihazar. 

Suddenly, in the midst of the kliutba, he went into mukashafa and saw that, 
against him, the enemy had made an ambush. 

He cried out : — 

O Sariya ! (go) to the mountain. 

Sariya heard ; went to the mountain ; and gained the victory. 

The Shaikhu-l-Islam— Shaikh Shahabu-d-Din 'Umar bin Muhammad-i-Sahrwardi 
— telleth many a tale like unto these. 


The true murid is he whose khilvat is not weakened by the desire for semblances 
of these revelations and miracles , and whose spirit is not restricted to their acquisi- 
tion* 


For to the rahabin (Christian monks) who are not on the highway of theshari'at 
and of the sunnat of Islam, this kind of revelation is not withheld. 

This kashf (revelation) is naught save deceit; for, in its wajd, the rahabin are 
daily prouder and further from the path of salvation. 

If in the path of the true and the sincere, this kashf fall, it is a miracle ; for it is 
the cause of strengthening of certainty, and of increase of devotion. 


See the ^uran P, D. xvii, i, 95 ; Clarke's translation of the Sikandar Nama-i-Ni;?ami, canto 4. 
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On ’ilm (knowledge). 

II. 1. 

'Ilm is alight from the candle of prophecy in the heart of the faithful slave where- 
by he gaineth the path — 

(a) to God. 

(5) „ the work of God. 

((?) „ „ order „ 

^Ilm is the special description of man ; from it, is excluded the understanding of 
his sense, and ^akl (reason). 

^AM is a natural light, whereby becometh distinguished good from evil. 

The ^akl that distinguisheth between the good and evil : — 

(a) of this world is an ’akl that belongeth to the kafir as well as to the faithful. 

(6) of the next world is an ^akl that belongeth only to the faithful. 

Tim is special to the faithful; ’ilm and ’akl are necessary for each other. 

The eye of ^akl (of the next world) is luminous with the light of guidance ; and 
anointed with the kuhl of the shari’at. In its essence, it is one ; but it has two 
forms. 

(a) One in respect of the Creator. Its meaning is the ^akl of guidance, special to the faith- 
ful. 

(&) One in respect of the created. Its meaning is the ’akl of livelihood. 

For people of faith and for seekers of God and of the next world, “ the ’akl of 
livelihood” is obedient to ‘^the ’akl of guidance.” 

Whenever these two ’akls agree, they credit 'The ’akl of livelihood; ” and accord- 
ing to exigency act : whenever they disagree, they discredit it, and to it pay no atten- 
tion. 

Thus, to the seekers of God, the man of this world ascribe weak ’akl. He know- 
eth not that outside their ’akl is another ’akl. 

Tim is of three kinds : — 

i. ’ilm-i-tauhid, knowledge of the unity of God. 

ii, ’ilm-i-ma’rifat, „ « „ work „ „ 

in respect of annihilation. 

„ creation. 

„ propinquity (to God). 

„ distance (from God). 

„ making alive. 

„ putting to death, 

iv, *ilm of the orders of the shari’at of orders and of prohibitions. 


in respect of dispersing. 

„ assembling. 

„ reward. 

„ punishment 

„ other things. 



’ILM. 


55 

Each one of these three paths hath a separate traveller. The traveller of 
(a) the first path is the “ sage of God.” In his ’ilm, are, without opposition, included the 
other two ’ilms. 

(5) the second path is the “ sage of the next world.” In his 'ilm, is, without opposition, in- 
cluded the 'ilm of the shari’at. 

(c) the third path is the “ sage of this world.” Of the other two 'ilms, no knowledge is his. 
If he had possessed it, he would have brought it into use. For the decline of good deeds 
is the result of defect of faith. If he had had his heart with God ; and belief in the next 
world, he would not have passed below the doing of good deeds. 

The sages of God have, with reason and conviction, faith in the unity of God ; in 
the next world; and in the work of God. 

Obedient to the orders of Islam, are 
the first ones (near to God). 

„ sufis. 


The sages of the next world, despite their belief in the next world, have a 
share (as much as is needed) of the knowledge of Islam ; and employ it. They 
are 

(a) the abrar (the pious). 

(^>) „ companions of the right hand. 

The sages of this world have no share at all except the outward knowledge of 
Islam, which they have gained by being taught. What they have learned, they use 
not. Through defect of faith, they are not secure from passing into deeds, prohibit- 
ed and detested. They are 

(a) the companions of the left hand. 

(3) „ wicked ones of men. 

(c) „ sages of sin, upon whom have descended threat upon threat of God’s wrath. 

In the account of the mi^raj* (the night-ascent to the highest heaven), it is said 
of Muhammad : — 

I passed by a crowd, whose lips they had cut with fiery scissors. I asked saying Who are 
ye ? They cried : - We are those who ordered for goodness, and prohibited from badness ; 
and yet to badness we ourselves proceeded. (Hadis.) 

Better than the sage of God and of the next world, is none ; worse than the sage 
of this world, none. (Hadis.) 

Than ^ilm, when they seek it for God's sake, naught is more profitable; when for 
the world's sake, naught greater loss. 

'Ilm is like to victuals that essentially have, as regards the healthy, whose tem- 
perament is firm and quarters of the body free from humourS|the power of nutrition ; 


* See p. 53 (foot note)* 
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and that are, as regards the sick, 'whose temperament is declining and quarters of 
the body filled with humours, the source of disease. 

In its own nafs, 'ilm is a useful food, the cause of the expanding of nafs and of 
the heart, on the condition, — 

that the follower is not infirm of desire, and of temperament ; nor in love for the world ; nor a turner 
from God. 

When the temperament of the heart turneth in love to the world ; and the parts 
of existence become filled with low humours, Mlm becometh the cause of increase of 
desire, of pride, of haughtiness, of hate, and of the rest. 

For the destruction of this great deceit, there is naught — • 

(a) save when that ’ilm, which is the guide of salvation, becometh the cause of destruction. 

(d) save when that sage by whom the captives of the leader of desire gain freedom, becometh 
foot-bound in the snare of desire. 

In nafs profitable ^ilm — 

increaseth piety. I inflameth the fire of love and desire. 

„ humility. 1 increaseth non-existence. 

It is the aid of life ; its severance from the heart is putting to death. Thus have 
spoken Fath-i-Musili and Amiru-l-Mumanin, All, 

In nafs, noxious 'ilm increaseth — 

pride. presumption, 

haughtiness. desire for the world. 

Profit from film appeareth to that one, who displayeth the service of resolution, 
not the following of license as Abu Yazid-i-Bistami hath said. 

In the midst of men the existence of the sage of God is God's best favour ; his 
being hidden, the absence of God's favour, and the source of the darkness of kufr 
and of error. 

On ma’rifat (deep knowledge), 
in. I. 

Ma’rifat signifieth the recogniziag of the abridged ■’ulQm (knowledge) in detail : — 
film-i-nahw — 

is the knowing how each agent (of word or of meaning) acteth. 
ma’rifat-i-nahw 

is the recognising of every agent in detail, at the time of reading, without either delay 
or consideration and its use in its place. 

ta’rif-i-nahw i — 

is the recognising of the agent by thought. 

To be careless of this (despite the 'ilmd-na^w) is a blunder. 
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The raa^rifat ot God is dependent upon ana oound up A/vkh me maiixat o me 
nafs. Ma'rifat of God signifieth : — 

The recognising of the nature and the qualities of God in the form of detailed circumstances, of 
accidents, of calamities, after that it shall (in the way of abridgment) have become known that 
He is the True Existence and the Absolute Agent. 


The possessor of the ^ilm-i-tauhid seeth in the form (of details, of dreams, and of 
state) 


of loss the causer of 

„ profit 

„ prohibition „ 

gift 

„ contraction „ 

„ expansion „ 


loss 

profit 

prohibition 

gift 

contraction 

expansion 


who is God, 


And recognizeth them without delay ; him, they call Arif. 

If at first he be careless of ma’rifat, and soon present (alive to it) becometh ; and 
in the form of different powers, recognizeth the Absolute Agent, — him, they call 
Muta'arrif. 

If he be wholly careless, and (despite his 'ilm) recognizeth not God in form, in 
means, in links ; and to means assigneth the effects of deeds— him, they call — 
sahi, negligent, or ghafil careless, 
lahi, playful. 

mushrik, secret believer in partnership with God, 

For instance, if he explaineth tauhid (the unity of God) and in its seaimmerseth 
himself— and another, in the way of denial, refuseth him, saying : — 

Not the essence of hal is this speech ; ’tis the result of thought and of consideration. 


he grieveth and becometh enangered. 

He knoweth not that his grieving is a proof of the truth of the denier’s speech ; 
otherwise he would have recognized the Absolute Agent in the form of this denial ; and 
against the denier would not have gathered anger. 

In ma^rifat of nafs, every unapproved quality (which is known by abridged 'ilm) 
at the time when at the very beginning in nafs, it appeareth, he recogniseth and as to 
it exerciseth caution,— him, they call ^Srif : otherwise muta'arrif or ghafiL 

If in detail the abridged 'ilm he knoweth not,— him, they call ghifil (careless). 
To him, this Tim is a source of loss. 

If by 'ilm, he knoweth that pride is a blameable quality in nafs ; and when in nafs 
this appeareth, he fleeth into the screen of humbling himself — so that, recognising this 
quality in himself, his nafs may not again be with outward pride. 

This, they call the ma'rifat of nafs. 
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The portion of — 

(a) the ’arif, is riza (agreement) with God’s decrees. 

(d) „ muta’arrif, patience in respect of God. 

(^) ghafil, detestation and perturbation. 

The maTifat of God hath degrees:— 

i. every effect that he gaineth, he knoweth to be from the Absolute Agent (God). 

ii. „ „ that appeareth from the Absolute Agent, he knoweth to be result of a certain 

quality of His. 

iii. in the glory of every quality, he recogniseth God’s purpose. 

iv. the quality of the ’ilm of God, he recogniseth in his own ma’rifat ; and expelleth himself 

from the circle of ’ilm, of ma’rifat, and of existence. 

Greater the degrees of propinquity (to God),— more apparent, the effects of 
God^s grandeur. 

By ignorance,-* 'ilm is generally acquired; the ma’rifat of subtlety becometh 
greater ; astonishment on astonishment increaseth ; and from the ’’Srif ariseth the cry- 
increase in me astonishment at Thee. 

This is all the ’ilm of ma’rifat, not ma’rifat ; because ma’rifat is a matter of rap- 
ture the explanation -whereof is defective, but its preface is ’ilm. 

Then without 'ilm, ma'rifat is impossible ; 'ilm without ma’rifat, disaster. 

’Ilm and ma’rifat have some forms. 

i. ’ilm-i-ma’rifat. 

ii. ma’rifat-i-’ilm. 

iii. ’ilm-i-ma’rifat-i-ma’rifat. 

The last form is the perfection of form. 


On Hal (mystic state) and Makam (stage). 

IV. I. 

In the opinion of sufis, hal signifieth a hidden event that, from the upper world, 
sometimes descendeth upon the heart of the holyl traveller and goeth and cometh, 
until the divine attraction draweth him from the lowest to the loftiest stage. 

Makam signifieth a degree of the Path that cometh in the way of the holy travel- 
ler's foot ; becometh the place of his staying ; and declineth not. 

Hal (which relateth to the zenith) cometh not in the traveller's sway ; in its sway, 
is the traveller, 

Makam (which relateth to the nadir) is the place ot the traveller's sway. 


* Till one knoweth one’s ignorance, ’ilm (knowledge) cannot be acquired. 




HAL AND MAJCAM. 

The sufis have said : — 

The hal is a gift (mauhab) 5 the makam an acquisition (kasb). 
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Void of the enifrance of hal, is no makam ; separate from union with makam i 
no hal. 

As to hal and makam, the source of contention of holy shaikhs is that some 
call this hal j and ^ome makam. For all makams are at the beginning hal, and at the 
end makam, as 

I tauba, penitence. 

I muhasiba, calling one’s self to account 

murakaba,^ 


/ 


1$ 


fearful contemplation. 


Each one i 
quity to kasb 
(acquisitions) a 
In hal, th|^ 
the 


at the beginning a hal in change and in decline ; and when by propin- 
(acquisition), it becometh makam, all the hal are lightened by makasib 
ind all the makam by mawahib (gifts). 

e gifts are outward, the acquisitions inward : in makam, the acquisitions are outward 
gifts inward. ^ 


The shaiM 
Hal is 



ave said 


i ibn-i-AbI Talib 

' bal (which through superiority relateth to the heavens) ask not of me. 

'I 

litence, 
asterity, 


sabr, patience, 
and others. 


These are 

Some shaifco, 

(a) that h4f', 
and I 

(b) that j 
whi®’’ 

This is thep 

It is said til 
a weak hal, whij 
never becometh 

Every evei 
they call in sQf j 
la, ih 

lamih 
tali’ ‘ 


of the descent of hal. 


,4ic 


^jhich hndeth neither resting nor confining. Like lightning it appeareth, 
jl^ometh* If it be left, it becometh the liadijju-n-nafs. 

4 IS not loft. It IS not lial. Because resting demandeth permanency ; that 
, Jtning flasheth and expireth is not truly (lal. 

, ’s order of ShaiMi Shahabu-d-Din-i-Sahrwardi. 

he left, it IS not the source of liadisu*n"nafs* Its source is 
{iie time of glittering, strong nafs seizeth ; to riafs, strong fial 


Ay 


Mike lightning glittereth, and in hal expireth,- 


tarik 

bfidih 


exploding. 

apparent 


• See pi 69. 
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Its manifestation is followed by concealment. Thus hath said Abu ’Usman 
Hairi. 

This hinteth at perpetual riza (contentment), and doubtless riza is of all hals 
then perpetual hal is unnecessary for hadisu-n-nafs. 

Is the amending of a makam (which is his foot-place) before ascending to a 
higher stage, possible or not? 

Junid hath said : — 

Possible it is before the first hal is finished for a slave to advance to a hijgher hal. Thence 
he gaineth information of the first hal and amendeth it. 

Abdu-l-lah Ansari hath said : — 

Impossible is the amending of any makam till from a higher makam the holjy traveller looketh 
into the lower makam, of it gaineth information, and it amendeth. 


Shaikh Shahabu-d-Din-i-Sahrwardi hath said : — 
Impossible is advance to a higher makam before amenrj 
place). But before advancing, there descendeth fn 
his makam becometh true. Hence his advance from 
sway and of His gift— not of his own acquisition. ^ 
So long as from the low to the lofty, advance approacheth 
no hal descendeth. 




2 nd||^^ -nakam ( which is his foot- 
'o/ ^^igher maks im, a hal whereby 
\m to mat m is by God’s 




:ty to the low, 


In the Hadis, is the imputing of the slave's approach ^ 
proach to the slave. " 


'of God’s ap- 


On Tauhid (unity of God), and Zat (exisf 

I. 2. 




;)fGod). 


The ’Ulama of sufi,ism who through being detached from a gained union 

with the wine of 'ilm ; the step of whose souls and hearts hatf firm ; the eye 

of whose vision by the light of beauty of eternity without r|s become 

anointed, — know, see and find by the path of 'ilm-i-yakin,-esta f '"ijroof, of kashf 

(revelation), of seeing, of zauk (delight), and of wajd (ecstasy): 

Witness, do they bear that no person nor thing is worthy'^ ^ worshipped 

save the one God, the God of unity, the Eternal, pure (void) of Li ’ aof offspring, of 
aid ; pure (void) of resemblance, of equal, of wazir and of coun* 


Neither in opposition to His order, is an opposition ; nor i^ 

His realm, an enemy. ; 

by 

Ever is described His ancient existence by unity ; and kno^ ^ 

Expelled from His holiness and purity, are the qualities of 

of form, similitude, union, separation, association, descent, issue, entraii * 
ation. and translation. ^ 


overnment of 


singularity. 


|fe, decline, alter- 
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From the understanding of the reading of men’s thoughts, the perfection of His 
beauty and the beauty of His perfection (un-con nected with the beauty of His singu- 
larity) — free ; from the trouble of the clothing of zikrs, the grandeur of His eternity 

free. 

In description of Him, narrow is the power of the warriors of the plain of elo- 
quence ; in praise of Him, lame is the foot of the chiefs of the plain of ma’rifat. 

Than the offering of the senses, than the discussion of conjecture, loftier is the 
column of understanding Him; of the passing of imaginings and the happening of 
understandings, void is the honour-plain of His ma'rifat. 

In the beginning of His ma’rifat, is no guide save astonishment and perturbation 
to the pure ones of Lordship, who are at the limit of reason ; in the splendour of the 
light of His grandeur is no path save blindness and ignorance to the vision of the 
possessors of Sight. 

If thou say : — 

He hath created His abode, — where ? 

The answer is : — 

(In the place of)— He. 

If thou say: — 

(Visible) to the eye, brought He time,— when ? 

The answer is 

(At the time of) — He. 

If thou say 

Resemblance and sufficiency made He — how ? 

The answer is : — 

(By means of) — He. 

No limit hath He. Within this limit, are comprehended — eternity without be- 
ginning and eternity without end ; folded in the fold of His plain, are existence and 
dwelling (the universe) ; in His beginning, all beginnings— the end ; in His ending, 
all endings, the beginning ; in His outwardness, the outward manifestation of things', 
the inward ; in His inwardness, the inward parts of worlds, the outward ; in His eter- 
nity without beginning, the collection of eternities without beginning only an accident 
(hadis) ; in His eternity without end, all eternities without end, only an event 
(muhdas). 

From whatever is contained in reason, in understanding, in the senses, in con- 
jecture,— exempted and free is the nature of the Lord. 

For these all were muhdasSt (accidents); save understanding muhdag (accident), 
muhdas can do naught. 
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The argument of His existence is His existence; the proof of His witnessing is 
His witnessing. 

Naught save the beauty of eternity without beginning is the bearer of the beauty 
of eternity without beginning. In this stage the limit of understanding is weakness. 

To the substance of the understanding of Wahid (unity of God), save Wahid— 
no muwahhid (professor of unity) can reach. 

Where his understanding is ended, there is the limit of Ms understanding not of 
Wahid (God). 

Who considereth Wahid comprehended in his knowledge, is verily deceived and 
presumptuous, 

Tauhid is the negation of separation ; and the affirmation at the limit of collec- 
tion. 

In the beginning of the tauhid of hal (mention whereof will presently be made), 
this description is necessary. 

But, possibly, at its end, one in separation may be immersed in collection; and 
in collection, the spectator (with the eye of collection) of separation — as each collec- 
tion, or separation, is not a forbidden of the other. In this is the perfection of 
tauhid. 

Tauhid hath degrees : — 

i. tauhid-i“imani, the tauhid of faith. 


ii. 

„ ’ilmi 

9} 

knowledge. 

iii. 

a ball 

9$ 

hal. 

iv. 

„ ilahi 

99 

Godship. 


Tauhid-i-imani is : — 

When (according to the urgency of , the order of IJuranic verse 'and of the fladis) the slave 
verifieth to his heart, and confesseth with the tongue, as to the singularity of the descrip- 
tion of Godship and to the unity of rights of the adored Lord. 


This tauhid is the mu^bir (news-bringer) and the belief of sincerity is the kha- 
bar (news). Profit from outward 'ilm and holding thereto is freedom from open part- 
nership ; turning in the thread (entering the circle) of Islam giveth profit. 

Through necessity, with muslims, sflfis believe in this tauljid ; but, in other de- 
grees, are separate. 

Tauhid is : — 

An ’ilin of benefit from the heart of "ilm which they call the 'ilm-i*yakm (the knowledge of 
certainty). 

This ilm-i-yakin is such that, dn the beginning of the path of sGfJ,ism, the slave knowcth, from 
the desire of yakin (certainty), that the true existence and absolute Penetrator is. none 
save the Lord of the world. 
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In His zat (nature) and qualities, effaced and naught he (by 'ilm) regardeth his 
own zat and qualities. 

The splendour of every nature, he recogniseth from the light of Absolute Exist- 
ence ; and every ray, from the light of the quality of the Absolute (God). 

When he gaineth 

an ’ilm. 
a kudrat 
„ desire. 

he knoweth them to be the effects of : — 

an ^ilm of God. a hearing of God. 

a kudrat „ ,, seeing ,, 

„ desire „ 


a hearing. 
„ seeing. 


Thus for all qualities and deeds. 

This degree is of the first degrees of tauhid of the man of speciality and of sufl,- 
ism; its preface is joined to the column of tauhid-i-’amm ; and the semblance of this 
degree, those short of sight call tauhid-i-'ilmi, but verily it is the tauhid-i-rasmi, muti- 
lated of the rank of credit. 

This tauhid-i-rasmi is such as a person, with desire of intelligence and of under- 
standing, might through reading and hearing, conjecture as the meaning of tauhid. 
In his mind, a rasm (impression) of the form of ■'ilm-i-tauliid becometh painted ; 
thence, in the midst of argument, — since, in him is no effect from the hSl-i-tauhid — he 
uttereth brainless words. 

Tauhid-i-’ilmi, although it is a low degree of the tauhid-i-hali, wherefrom fellow- 
traveller with it is a temperament : 

“ Its temperament is one of tasnim, a fountain wherefrom those near to God drink,” 


is the description of the wine of this tauhid* 

Hence, its possessor is often in xauk and joy ; because, by the effects of the tem- 
perament of hd, some of the darkness of his impressions becometh lifted. As in 
some changes, he worketh according to the demand of his own ^ilm, and bindeth up 
in the midst, the existence of causes which are the links of the deeds of God ; but, in 
many a Ml, by reason of the residue of the darkness of existence, he becometh 
veiled from the demand of his own 'ilm. 


In this tauhid, some of the hidden shirk (the giving companions to God) departeth. 

Tauhid-i-hali is when the hal of tauhid becometh the necessary description of the 
nature of the muw,ahhid (professor of unity). 


ft, ^ f residue in the superiority of the rising of the light of tauhid, all 

M ^^sses of impressions of His existence vanish, and, in the light of his hal 
veiled and included (like to the being rolled together th6 light of the constellations 
and the light of the sun) becometh the ligfit of 'ilm-i-tauhid. 
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In the stage of existence, in viewing the beauty of the existence of Wahid 
(unity), the muw,ahhid becometh so immersed in jam^ (union) that, in the vision of 
his witnessing, naught cometh save the nature of the qualities of Wahid — so much 
so that he regard eth tauhid the quality of Wahid not his own quality. This (act of) 
regarding (of his) he regardeth His quality. 

In this way, his existence falleth like a drop in the power of the dashing waves 
of the ocean of tauhid ; and in jam' (union) becometh immersed. 

The source of : — 

(a) tauhid-i-hali is the light of manifestation. 

(h) j, ), 'iltni „ „ murakaba (fearful contemplation). 

By tauhid-i-hali, (like to the light of the sun in whose superiority of manifesta- 
tion, most parts of darkness rise up and disappear from earth's surface) become re- 
pulsed many of the impressions of humanity. 

By tauhid-i-hali most of the hidden shirk (giving companions to God) ariseth 
(to disappear); and from the truth of pure tauhid (wherein all at once the effects and 
the impressions of existence vanish) to the special muw, ahhids in the hal of life some- 
times the flash like unto flashing lightning becometh bright, and immediately is extin- 
guished. 

The residue of other circumstances aideth ; in this state, the residue of hidden 
shirk becometh wholly repulsed ; outside this degree of tauhid, is possible no other 
degree. 

By tauhid-i-'ilmi (like to the light of the moon in whose manifestation, parts 
of darkness become repulsed and some are left), become up-lifted (to disappear) some 
of the impressions of humanity. 

The cause of existence of some of the residue of impressions in tauhid-i-hali i.s 

this 

On the muw,ahhid’s part not possible is the issuing of the arranging of deeds and the purify- 
ing of words; for this reason in the hal of his life, the right of tauhid (as is necessary) 
becometh not discharged. 

Tauhid-i-ilahi is : — 

That whereby in the eternity without beginning of eternities without beginning 
by His own nafs; not by the tauhid of another, — God is ever described with singu- 
larity and qualified with praise. 

Now, in praise of eternity without beginning He is wahid and one ; and thus, 
to the eternity without end of the eternities without end, is. 

So that to-day it became known that in His own existence, the existence of the 
beauty of things vanish. 

For the veiled ones, is the promise of beholding this hal (of God) till to-mor- 
row (the judgment-day). But for the Lords of vision and for the companions of 
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beholding (who have obtained freedom from the restricted places of time and of 
abode), this promise is cash indeed (immediate). 

The honour of His singularity and the wrath of His unity gave not power in 
His existence, to other existence. 

The right of tauhid is this : this is the tauhid that is free from the reproach of 
defect. 

By reason of defect of existence, the tauhid of angels and of man is defective. 
Thus, Shai^ Abu ^Abdu-l-Iah Ansari hath said. 


The Affairs of the next world. 

I. 10. 

The preface to pure Mlm is true faith. 

So long as increase of faith descendeth not into the stages of the hearts of will, 
the kafila of ^ilmu-l-yakin (the knowledge of certainty) taketh not down its chattels of 
staying in the heart ; the treading of the path by verification and by seeking the 
traces of the prophets, is impossible save by the foot of faith and of submission and 
by the guide of love and of reverence; and the effort in desire of advance, without 
preserving one^s self' from sin by the rope of God and by the sunnat of prophecy, is 
error and disaster. 

If, with the foot of defective reason and understanding, a person wisheth to 
advance from the abyss of ignorance to the summit of ilm, although he may put for^ 
ward great effort, he seeth himself in the end, at the first place, momently descending 
into degrees of loss. 

For when the path with lofty degrees becometh closed, and yet the motive of 
desire is left, — nafs turneth to decline and rollcth about in the seventh hell to the 
lowest of the low. 

As to the hidden world and the circumstances of the next world (as by the KurSn- 
i-Majid, and by the Hadis of prophecy have arrived), it is incumbent on every one 
to have faith — 

In the torment of the grave, in the questioning of munkir and nakir, in the assembling and dis- 
persing, in the account and the balance, in the bridge and ^irat, in paradise and bell, in the issuing 
of nations (through the intercession of the prophet) from fire,* 

and, not with weak reason and fine understanding, to begin for one’s self upou its 
interpretation ; and not to wander about the sufficiency and the wherefore. 

Because in respect to film-i-imani (the knowledge of faith), the limit is not the 
degree of human understanding. In it, even the prophets have not exercised power. 

What from revelation they have seen, in it with certainty, they have had faith 
the faith, which (from the prophets) to the hearts of nations (according to their purity) 
hath reached. 

Reason hath a limit beyond which when it passeth, into error it falleth. 

* See Wherry’s Imuran (Index);— NSkir and munkir, the bridge, hell, paradise, intercession. 

K 
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The limit of the five senses is : — 


When things felt by them are apparent and existing as 

things seen. i things tasted. 

„ heard. 1 „ touched. 

,, smelt. 


When out of these something issueth and the understander is in his senses, true is the under- 
standing of it : — 

When he perceiveth something not existing (as things comprehended by the distraught),— 
not true is the understanding of it. 


The limit of khiyal (fancy) is : — 

When, after effacement, it regardeth things comprehended of the outward senses. When it 
passeth its limit and trieth to comprehend things not perceived, — the fancy is error, 

A person heareth the name of one whom he hath never seen ; he evoketh a form 
purely imaginary. When the hidden becometh present, the imaginary form may, or 
may not, be concordant with his (real) form. 

The limit of wahm (imagination) is — 

When out of a form of things perceived he gaineth in part a sense of things not 
perceived; as a sheep from seeing the wolf comprehendeth the sense of enmity not 
perceived. 

When he transgresseth, and imagineth things sensible and spiritual, he falleth in^ 
to error. 


to 


Thus he cannot imagine ruh (the soul) merely from the form of the body as 


its entering. 
„ issuing. 
„ union. 


its separation. 
„ nearness. 

„ farness. 


He cannot find the limit of the world of bodies. 

When beyond it he beginneth imagining, he falleth into error. 

The limit of 'akl (reason) is 

the understanding of the world of hikmat; no path into the world of kudrat is its. 


The world of hikmat signifies ; — 

The existence of cause. For to a cause, the absolute Wise 0 ne hath bound every existing thing 
in the world of dominion and of witnessing (the world material); and by means of that 
cause, hath caused to pass the sunnat (the creation of that existence)— not in this sense 
that, without that cause, existence is impossible in God’s power. For the arrangement 
of the world of bikmat, God hath joined existence to cause. Guardian over the world 
of hikmat, they have made reason ; to it not true (is) a power in the world of kudrat (the 
creating of something without the means of a cause). 


Whenever out of the world of kudrat, he heaieth something, he saith it is not 
reasonable ; or ordereth as to its alteration. 

He knoweth not that— not inexcused is what is un-reasonable. 

Not reasonable is the existence of the child. Without the seed of the father, the 
acceptance of it by the mother, its settlement in the womb, and the passing of the 
appointed time in the world of hikmat — it existeth not. 
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But, in the world of kudrat, it is possible and doth occur. As the existence : — 

of Adam, 

„ Havva. 

„ ’Is?. 

When to the wofld of kudrat, reason findeth no path, and desifeth sway in it, — 
it falleth into error. 

To explanation, he hasteth saying, the meaning is such and such. 

Verily the imputation of ignorance he accepteth not ; and knovveth not whence 
is the source of error. If in his own limit (the world of hikmat) he had stood, into 
this error he would not have fallen ; evident it would have been that from the gar- 
ment of hikmat one cannot find the world of kudrat save by faith* 

Possibly if words like these reach the ear of hypocrites, they will in the way of jest 
laugh at the speakers reason ; and name it delirium. 

No knowledge have the helpless ones. At them, the man of vision and the 
Lords of explanation look with pity ; and, at the lowness of their reason and at the 
poverty of their understanding, laugh. Like a captive, they are in the world of hikmat 
veiled from the world of kudrat. 

Like this is the confining of the embryo in the narrow place of the womb. 

If, by chance, to it a person were to say : — 

Outside the narrow place of the womb is another world, a great space, a great breadth, a sky, 
a land, a sun, a moon, and other things. 

Never would the imagining and the reasoning of it appear true save by faith. 

Even so the dwellers of the narrow world of hikmat cannot save by faith gain the 
circumstances of the world of kudrat until man^s soul from the narrow place of the 
womb of the world of hikmat cometh to the space of the world of gliaib and of ^udrat; 
or by the death of nature and of will which they call '*the second birth/'’*^ even as ^Isa 
hath written. 

Before faith, whatever they have accepted, only by the eye, they see ; so long as 
the veil of humanity is not uplifted, only the eye revolveth. 

To-day save by the power of inward taste (which meaneth faith), one cannot find 
the zauk (delight) of the limit of (this given by) the prophets. 

There is a crowd in whom that power is not created ; and whose directing is im* 
possible; and a crowd in whom this power is created* 

But, by the power of sickness of desire, they have been ruined j and in theit 
palate, the food of truths, like the *i\m of faith, appeareth bitter* 

On all men of faith, it is incumbent to aid God 

by raising the faith of Mu§taf? Muhammad)^ by destroying the vain^ by repelling the deceit 
of men of error; and by prohibiting the power of shaitSns, man-in-form. 

The sharf at of Muhammad and his creed is the straight path and trodden high- 
way ; the seal (last) of the sent ones (prophets), trusted one of the Lord of both worlds 
with so many thousands of troops of nations (holy ones, pure ones, martyred ones) 

X 2 


John iii, 3* 
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hath gone on that highway and swept it of thorn, of rubbish, of doubt, and of suspi- 
cion ; hath established knowledge of it and of its stages ; hath left behind a trace of 
every pace ; hath established an alighting place at every stage ; hath for the repelling 
of the robbers of the path sent the guide of resolution as fellow-traveller. 

If a strange surveyor claimeth that the path is not straight, and inviteth the people 
to another path, — his word should not be regarded ; and for its repelling, the aid of the 
true faith is of the number of ordinances and of requisites. 

The men of deceit and of error are a crowd who outwardly wear the robe of Islam ; 
and towards Islam inwardly keep concealed kufr and hate ; outwardly mix with the 
men of Islam ; show themselves to the people as verified ’ulama and confirmed hukama ; 
instruct in the eternity of this world and in the denial of the resurrection ; regard the 
’ulama and the sliaiMis of Islam as the enemy ; and (because by the light of their 
'ilm, their own hiding and dark places become discovered) render contemptuous their 
form. 

The God-Hke 'ulama are the stars of the sky of sharf at ; it, they ever keep pre- 
served from the sway of shaitans of men. Their luminous breath like to the pene- 
trating meteor pelteth those (the shaitans of men) concealing and carrying off the 
mysteries of the shari^at ; keepeth them on every side perturbed and restless ; and 
repelleth from the people their deceitful wickedness. 

Wherever these men of deceit gain sway, they make the people shun the ^ulama ; 
begin in the souls of those ready, satanic sway, and (by iniquity of faith, and by 
the cutting off of the link of Islam from the order of man) the ruining of their faith ; 
turn the pure simple heart from the purity of nature ; conceal themselves behind the 
shield of Islam ; make sure the arrow of treachery and of loss at the butt of faith and 
of religion ; and secretly, with courteous glance, call man to destruction. 

They are the enemies of faith, the brothers of shaitan ; ignorant of rules, the causer 
of injuries. 

Before the Lord of both worlds, no devotion hath such a lofty degree as the repel- 
ling of this crowd and the uplifting of the foundations of their deceit and hypocrisy. 


The men of submission (to repel these men of deceit and error) are : — 

(a) men of kudrat (power). 

(b) „ ’ilm (knowledge). 

The men of kudrat act 

by way of slaughter and of rapine ; of chastisement and punishment ; of denial and of banish- 
ment. 

The men of ’ilm act: — 

by manifesting deceit, hypocrisy and heresy. 

Who, bn one of these two ways, hath power,, is by it ordered ; by accepting it, re- 
warded ; and by abandoning it, requited. 
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’Ilm-i-Kiyam (knowledge of God’s standing as the slave’s 

observer). 

II. 5- 

In the opinion of the sufis, 'ilm-i-kiyam signifieth : — 

A special ^ilm, wherein, in all movings and restings, outward and inward, the slave 
seeth God standing over him and observing him. 

This sense is from the Kuran. 

Hence, the slave keepeth himself adorned, outwardly and inwardly, with the 
garment of rules agreeing with the orders of God, and separated from the garment of 
opposition (to Him). 

This is a precious ^ilm which, in safi,istic idiom, they call : — 

^ilm-i-murakaba * 

Who maketh it his inward habit, becometh delighted with all exalted makams and 
precious hals ; the reverence and the fear of God become his teacher in all affairs as 
Muhammad hath said. 

Sahl Abdu-l-lah Tastari mostly ordered his murids by this ’ilm of precept ; and 
said :t— “ 

Void of four things, be ye not. 

i. ’ilm-i-kiyam, that ye may—, in every IiSLl, witnesser and observer of you,— see God. 

ii. the service of devotion, that ye may ever keep yourselves established in confirmity with de- 

votion to Him. 

iii. constantly ask God for the aid of His grace in respect of these two things, (i, ii). 

iv. persevere in these three things till death ; for, in these four things, are the good of this, and 

the next, world ; and happiness inwardly and outwardly. 

’Ilm-i-kiyam is the zikr of the heart at the time of motion limbs and resolution of 
the heart in respect to : — 

(a) kiyam, on himself. 

(b) shuhud-i-hakk, „ 

So that in conformity with that ordered, the motion and the resolution may be. 
This they call : — 

{al zikr-i-fariza, the sikr of God’s ordinance. 

W 99 99 zabSn, „ the tongue. 

(c) „ „ fa^ilat, „ excellence. 

Thus, they say 

Yesterday is dead ; to-morrow is not born 5 to-day is in the agonies of death. 

Who is engaged in the zikr of the past and of the future is in destruction. 


* See pp. 59, 64, 86, 114, 
t To the end, is ’Abdu-l-lSh’s discourse. 
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The safety and the salvation of the people is in their being engaged in the ord- 
inance of the time (^ilm-i-kiyam)^ with the practice of the pleasurable deed. Because, 
in this hal, theirs can be : — 

breathing. rest, 

doing anything. favour. 

Than other 'ilms, this 'ilm is : — 
more dear 
„ strange 
j, profitable. 

Yours the service of that in surety whereof are included perpetual country and 
constant favour. 

Who perpetually seeketh this fortune without preface, maketh severance of con- 
nections ; without shunning the society of strangers, patience as to the opposition of 
nafs appeareth not. 


’Ilm-i-hal (knowledge of the mystic state). 

II. 6. 

Of the special sufi,istic ^ilms, one is ; — 

41m-i-hal. 

which consisteth — 

in regarding the heart and considering the mystery of that state (which is between the slave 
and the Lord) by equalling the increase and the loss ; by levelling powerfulness and 
feebleness by the touch-stone of proof, so that by observing truths and by preserving rule 
he may establish h^l. 

For, there is a rule for every hal in respect to its own nafs, according to : — 

(a) the time. 

(d) „ makam. 

Thus from the hal of riza, in respect to its nafs, is a rule,~the rest of nafs. 

As to the calamities arising from God^s order, according to the time when 
calamity : — 

(a) increaseth is a rule, ^ the performance of thanks so long as the increase of the hal of ri?3 
and the folding of nafs in the folds of despair are not confirmed until the quality of 
independence and of pride becometh not evident. 

(^) ceaseth is a rule— asking God for help so that He may open the door of advance and of 
increase; may preserve fiafs from motion; and (for desire of increase) may into the 
slave’s heart, bring a desire shauk-exciting, and a shauk, affliction-mixing. 

For the increase of the hal of riza is another order and rule in the stage— 

(a) of concordance (with the orders of God),— ri?a and foy^ 

(2>) of opposition,— denial and grief. 
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In each of these two stages, contrary to the rule of increase, is a rule for fV, 
decrease of the hal of riza. ^ 

Who regardeth the form of his own state between him and the Lord, according to its I 
according to every time and stage, is preserved} and, to the maturity of perfection anrt 
stage of men (devoted to God), reacheth. ^ 

Who is careless of it is not secure of the robbers of the Path, This is an employment wherein if 
his life be expended, not discharged is its due. ^ 

The holy travellers of this Path are separate according to difference of power of 
capacity and of weakness thereof. ^ 

Some, in their nafs, know this difference of circumstances (joy and sorrow) and 
thereby discriminate between their increase and decrease. 

Momently, in respect of a former moment they discover the difference of 
their hal. 

Some discover this change at times ; some in hours; some in days. 

Sahl Abdu-l-lah-i-Tastarl hath said : — 

Safety, the slave gaineth not, save when he is learned in his hal and forgetteth it nnr. k 
it, is obedient to God. i^rgetcetn it not } and, by 

They asked saying : — 

What is the ’ilm-i-hal ? 

He said : — 

Whose state with God is the abandoning of will and the negation of desire, ever regardeth this 
_ba according to exigency; and ever abandoneth design ; whenever in himself hrfindeS 
inclination to a plan, he den.eth it ; what knoweth he but that it is the repeller of hi7iT 

abandoning of will made the speciality of the ’ilm-i-hal : because 
loftier than it, is no hal. ' 

Ilm-i-yakTn (knowledge of certainty), 

II. 9. 

'Ilm-i-yaMn (the knowledge of certainty) signifieth— 

The revelation of the light of bakikat in the state of concealment of humanity by the evidence of 
wa]d (ecstasy) and of zauk (delight), not by the guidance of hkl (reason) and hadis (report). 

They call this light 
(a) beyond the veil,— the light of faith. 

(d) through „ „ ya^fin. 

the hlS' “‘r" 

Without the veil of humanity, it is the light of yakin. As long as a residue of 
existence is, ever the cloud of the qualities of humanity go rising from the soul of 
humanity; and covereth the sun of hakikat (trutl^). 

Sometimes, It becometh scattered; and by way of wajd, the heart from the 

Tif ft ^ t * r saut, as the cold-stricken one, on whom suddenly 

shineth, the sun s light from its splendour and warmth gaineth ?au:^ (delight), ^ 
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Regard the sun as the hakikat-i-haka,ik (the truth of truths) ; its light, like the 
flashing of hakikat, shining from outside the veil of the light of safety, manifested 
through the veil of the light of yakin; and the cold-stricken one, like that one 
veiled with the qualities of humanity in the light of faith. 

Then is the light of faith ever firm ; the light of yakin, sometimes flashing and 
bright, as in the hadis. 

Yakin hath three degrees. Thus, as to the sun’s existence, a person is void of 
doubt 

i. by seeking guidance from beholding the sun’s splendour and understanding its heat. 

This is ’ilm-i-yakin. 

ii. by beholding the sun’s body. 

This is ^inu-l-yakin. 

iii. by the dispersing of the eye’s light in the sun’s light. 

This is hakku-l-yakin. 

Then — 

(a) in ’ilmu-l-yakin, it is known, verified and evident. 

(d) „ kinu-l-yakin, it is manifest and witnessed. 

(c) „ hakku-l-yakin, a double way ariseth in consequence of— 

the witnesser. I the looker on. 

„ witnessed, I „ looked „ 

Thus, the seer becometh the eye ; the eye, the seer. 

In the hal of the residue of the composition, this sense (like lightning that cometh 
into flash and immediately expireth), appeareth not more than a moment to the perfect 
and to those joined with God. 

If an hour it be left, the thread of composition looseneth ; and the way of 
existence ariseth (and departeth). 

Of yai:in — 

(a) the root is ’ilmu-I-yafcm, 

(d) „ branches are ?ainu-l-yakin and hakku-byakin. 

Faith hath many degrees, whereof one is yakin. 

Yakin giveth the heart freedom from the perturbation of doubt: it, the shari hath 
called faith as in the hadis. 

What by way of adducing reasonable proof becoipeth known is far from “'ilm-i^ 
yakin; because:*— 

(a) that (the adducing of reasonable proof) is the ’ilm of adducing proof. 

(J) this (yakin) ,, „ h5l. 

Not all at once, save by the rising of the sun of hakikat^ becometh the darkness^ 
of doubt removed. 
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Nafs (essence). 

III. 2. 

Nafs hath two meanings ; — 

{a) nafs-i-shay (the nafs of a thing) which is the zat (essence) and the hakikat (truth) of a 
thing. Thus they say : — 

“ By its own nafs, a certain thing is standing.” 

{b) nafs-i-natika-i-insani (the human rational nafs) which is the abstract of the graces of the 
body, which they call— the human natural soul, and a luminosity (which is bestowed 
on it from the lofty human soul) by which luminosity the body becometh the place of 
revelation of iniquity and of piety, as the Kuran hath said. 

The ma'rifat of nafs is in all qualities difficult, for nafs hath the nature of the cha- 
meleon. 

Momently appeareth a different colour; hourly cometh forth another form. It is the Harut of the 
Babil of existence ; momently, another vanishing picture on water nafs expresseth, and beginneth 
another sorcery. 

Hints as to the ma’rifat of nafs are (found) in the links and conditions of the 
ma’rifat of God. 

The recognising of nafs in all its qualities, and the reaching to a knowledge of 
it is not the power of any created thing. Even so difficult, is the reaching to the sub- 
stance of the ma'rifat of God ; and even so, to the ma'rifat of nafs, as All hath said. 

The names of nafs are:~ 

nafs-i-ammara, imperious nafs (concupiscence). 

„ „ lawwama, reproaching „ 

„ „ mutma,inna, restful „ 

They call nafs : — 

(а) nafs-i-ammara 

At the beginning, as long as under its sway, is existence. 

(б) nafs-i-lawwama. 

In the middle when obedient to the hearths sway it becometh, while is left yet some residue 
of the n^s of obstinacy whereon it ever reproacheth itself. 

(c) nafs-i-mutma,inna. 

At the end, when extirpated from it, become the veins of contention and of abhorrence ; 
when from contention with the heart it gaineth rest, and becometh obedient to order ; 
when to riza becometh changed its abhorrence. 

In the beginning, when nafs is yet firm in the dwelling of nature, it ever wisheth 
to draw to its own low dwelling the rQh (soul) and the heart from the lofty region ; 
and ever giveth to itself in their sight the splendour of a new decoration. As a 
broker, shaitan adorneth the worthless majesty of nafs ; and restless for it maketh 
head:^*^^ so that he may make low the exalted soul, and polluted the purified 

Thus have said : — 

Sahl Abdul- l*lah. 

Aba Yazid. 

Junld. 
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The crowd who consider rational nafs and heart to be one, do so because at the 
end, they find nafs described with the description of rest and contentment (the spe- 
cialities of the heart) . 

The suspicion is that between the heart and rational nafs is no difference. 

Nafs-i-mutma,inna is indeed another nafs. They know not that it is verily nafs-i- 
mutma,inna, which is stripped of the garment of vagrancy, and clad in the honour- 
robe of rest and of ri'za ; and which hath taken the hearths colour. 

Whenever, nafs-i-ammara taketh the hearths colour, the heart also taketh the 
souFs colour (and pursueth good deeds). 


On some of the qualities of nafs. 

III. 3. 

The source of the blameable qualities in man is nafs : the source of the laudable 
qualities is ruh (the soul). 

The blameable qualities of nafs are ten 

1. hawa (desire). 

Nafs desireth to advance as to its desires ; to place in its bosom the desires of 
nature ; to bind on its waist the girdle of its consent with desire and to hold God in 
partnership, as saith the Kalam-i-Majid, 

This quality departeth not save by austerity and by love for God. 

2. nifak (hypocrisy). 

In many outward states, nafs is not concordant with its interior ; not one before 
it, is man's being absent or his being present. 

In man's presence, nafs praiseth and displayeth sincerity; in his absence, — just 
the contrary. 

This quality departeth not save by the existence of sincerity. 


3. riya (hypocrisy). 

Ever in its bond, is nafs that, in man's sight, it may keep itself adorned with laud- 
able qualities (though in God's sight through hypocrisy they are blameable) 
abundance of property and boasting thereof . I violence, 
pride. I independence. 


Whatever is reprehensible before the people, nafs shunneth and concealeth,— 
though in God's sight it be laudable;— 


fakr (poverty) 

submission 

humility 


Laudable in God’s sight ; reprehensible in the people’s. 
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This departeth not save by knowledge of the paltry worth of the people as Junid 
and Abu Bakr Warak have said. 

Nafs is a hypocrite like unto fire that revealeth the good quality (light), and con- 
cealeth the bad quality (consuming). 

Although nafs revealeth the beautiful and concealeth the ugly, — it is not con- 
cealed save to those of defective vision. 

It is like unto an old woman detestable of appearance, who adorneth herself with 
sumptuous apparel of varied colour and with henna. Only to boys, doth that decora- 
tion appear to be good ; to the wise, abhorrence increaseth. 


4. The claim to Godship, and obstinacy against God. Nafs ever desireth that 
people should praise it ; should obey its orders ; should love it above all ; should of 
it be fearful and display the bond of dependence upon its mercy. 

Thus against these orders, God cautioneth His own slaves. 

These qualities depart not save by the glory of the qualities of God. 

5. Pride and self-beholding. 

Nafs ever looketh at its own beauteous qualities ; regardeth with contentment 
the form of its own hal. The paltry benefaction that from it occurreth to another, 
it exalteth; for years forgetteth It not; and regardeth him as being immersed in ohlC 
gation. 

If to nafs, great benefaction cometh, it regardeth it as paltry and almost for- 
getteth it. 

This is of the number of deadly sins as Muhammad hath said, and as is entered 
in the hadis. 

This departeth not save through self-contempt. 

6. Avarice and parsimony. 

Whatever chattels of goods and of desire it gathereth, It letteth not go save 
through pride, or through fear of poverty (in the future). 

When this quality is strong in nafs, from it springeth envy; for envy is the 
breeding of miserliness for the property of others. 

If it see another with special favour, it seeketh his decline ; when it gathereth 
power, hate appeareth. 

Him, who with itself gaineth equality in affluence ; whom it seeth distinguished 
for an excellence, whom it regardeth as the cause of a favour being refused, ^ — his de- 
struction, nafs ever desireth. 

This departeth not save under the power of the light of yalj:in. 
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7. Greediness and asking for more. 

Nafs is ever in prolonged delights, and restricteth not itself. Never becometh 
full the stomach of its need. 

It is like the moth that with the candle’s light contenteth not itself; by under- 
standing the injury of its heat it becometh not warned ; and casteth itself on the body 
of the fire so that it becometh consumed. 

As nafs suffereth calamity, so its greed for delight becometh greater. 

This departeth not save by wara’ (austerity) and by takva (piety). 

8. Levity and light-headedness. 

Nafs resteth on nothing. When thoughts of lust and of desire arrive, it putteth 
not in the first place steadiness or delay; it immediately desireth to enact it ; there- 
fore in their (proper) place evident become not rest and motion. For its desire, it dis- 
playeth celerity. 

The sages have likened it to the spherical globe which they place in a court, plain 
and smooth. It is ever in motion. 

This departeth not save by patience. 

9. Haste to fatigue. 

To nafs, fatigue of things quickly appeareth ; and to it showeth the false idea that 
its being up-plucked from the present state and its being employed in a following 
state— will be its rest. 

It knoweth not that the guidance of ideas like to these will never convey it to its 
idea. Mostly, the form of occurrence is contrary to its purpose. 

If it gain success, then everything that was pleasing becometh abhorrent to it. 

From this calamity it is impossible to escape save by the establishing of the 
ordered thanks (to God). 

10. Negligence* 

As towards desires is haste, so towards devotion and good deeds is slothfulness. 
This disease departeth not save by great austerity and rigorous effort, which fighteth 
nature by coldness and dryness ; and maketh it acceptable of order and gentle and 
smooth like tanned skins. 

To each of these qualities of nafs, physicians of nafs (prophets and holy men, 
their followers) have applied a remedy. 


These ten qualities are the mother of qualities, wherefrom many other qualities 
are derived. 

The roots and the branches of lustful qualities are all sprung from the root of the 
creation of nafs. That is the four natures : — 

heat. I wetness, 

cold. 1 dryness. 



RUH. 


•77 


\ 


Ma’rifat-i-ruh (deep knowledge of the soul). 

III. s. 

The ma’rifat of the soul and the majesty of its understanding is lofty and in- 
accessible. Not attainable, is its acquisition with the noose of reason. It is a simurgl^ 
that hath its nest on the Kaf (Caucasus) of majesty ; and as the prey of understanding 
entereth not the dwelling of writing. 

It is a jewel that hath risen from the abyss of the ocean of grandeur; not possi- 
ble, is the writing of its qualities by the scale of conjecture. 

The Lords of revelation and the Masters of hearts (who are prefects of the mys- 
teries of the hidden, and who have become free from the following of desire and 
from the servitude of nafs) have grudged explanation save by hint. 

The most honoured existence, and the nearest evidence to God,— is the great 
soul* which to Himself God hath joined. 

Great Adam, the first khalifa, the interpreter of God, the key of existence, the 
reed of invention and the paradise of souls,— all signify the qualities of rOh (the soul) ; 
and the first prey that fell into the net of existence was the soul. 

The will of the ancient one assigned it to His own khilafat in the world of crea- 
tion ; entrusted to it the keys of the treasuries of mysteries ; dismissed it for sway in 
the world ; opened to it a great river from the sea of life, — so that ever from it, it 
might seek aid of the bounty of life ; might add to the parts of the universe ; might 
convey the form of divine words from the establishment-place of collection (the Holy 
Existence) to the place of separation, (the world) might give, with the essence of 
abridgment, dignity in the essence of division. To it, God gave two glances of divine 
blessing : — 

(a) One for beholding- the majesty of Jtudrat. 

(h) The other „ „ beauty of hikmat. 


The first glance signifieth natural reason ; its result is love for God. 

The second glance signifieth reason, common and low ; its result is wholly nafs. 

Every bounty, the aid whereof tbe soul of ncrease seeketh from the essence of 
collection (God),— worthy of it, universal nafs becometh. 

By reason of active deed, of passive deed and of power, of weakness, t the attri- 
bute of male and of female appeareth ; in the soul of increase and universal nafs,— the 
custom of love-making became confirmed by the link of temperament; by means 
of marriage, the races of worlds became existing ; and by the hand of the midwife of 
r ate appeared in the apparent world. 

Then all created beings are the outcome of nafs and of rftlj (the soul). 


• See the Kuran, P. D. ; XVII, 87. 
t The male qualities are the active deed and power. 

” » » —the passive deed and weakness. 
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Nafs is the result of ruh ; ruh, of order. Because by His own self, without any 
cause (whereto the order is the hint) God created the soul; and by means of ruhy 
(whereof creation is the hint) the crowd ot created beings. 

Since it is necessary that every khalifa should be the comprehender of varied 
qualities, He clothed the God-like grace and the endless bounty of the soul, in the 
khilafat of creation, with the honour-robe of all names, and with the qualities of His 
own beauty and grandeur ; and made it honoured in the chief seat of creation. 

When the circle of causing to create reached accomplishment, in the mirror of 
the existence of dusty Adam, the soul became reflected ; and in it, all the names and 
God-like qualities illuminated. 

Spread abroad in lofty places, became the rumour of Adames khilafat : and on the 
mandate of his Wiilafat came this royal seal ; on the standard of his blessing, became 
revealed this Kuranic verse: — ^*To Adam, all names He made known.^'* 

In the grasp of his sway, they placed the gate of subduing and the eye of decree- 
ing. 

For his adoration, they ordered the angels; for that tranquillity (collectedness) 
was not the angels^ 

Some of the angels are in the stage : — 

(a) of jamal (beauty) only ; they are the angels of kindness and of mercy. 

(d) „ jalal (grandeur) „ „ „ wrath, of mercy, and of vengeance. 

By all names, Adam knew God ; but the angels only by that name, which was 
their stage. 

The existence in the material world 

(^) of Adam became the stage of the form of ruh in the hidden world. 

(b) of Havva (Eve) „ „ „ nafs „ „ 

Havva's birth from Adam is like unto the birth of nafs from rQh (the soul) ; and 
the effects of the marriage of nafs and ruh, and the attraction of male and of female, 
became assigned to Adam and Havva. 

Like to their issuing from ruh and nafs, came into existence the atoms of pro- 
geny (which were a deposit in Adames back-bone) by the union of Adam and Havva. 

The existence of Adam and Havva became the exemplar of the existence of ruh 
and nafs. 

In every person of mankind, another exemplar becometh — by the union of ruh (in 
part) and of nafs (in part) transcribed from the exemplar of Adam and Havva. 

Became produced the birth : — 

(fl) of the heart from the two (soul and nafs). 

(b) of the form of the male of the sons of Adam from the form of the universal soul. 

(c) „ ,, „ female from the form of universal nafs. 


♦ TheKuran, il, 31. 
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In the form of the female, no prophet hath been sent. Because by reason of 
sway Jn the souls of men ; and by its effects in creation, prophecy hath the attribute 
of the male ; and the means of revealing the mystery of prophecy is the soul suitable 
to the form (of man) . 


Jam’ (collected) and tafraka (dispersed). 


IV. 2. 

In the idiom of the sufis 
jam’ signifies : — 

(a) the repelling of structures (creation). 

{h) „ dropping „ additions (worldly ad- 
vantages). 

{c) „ withdrawing shuhud-i-hakk from 
creation. 


tafraka signifies — 
the accepting of structures (creation). 

„ confirming of devotion and of God- 
ship. 

„ separating of God from creation. 


Jam’ without tafraka is impiousness ; tafraka without jam’ is uselessness ; jam’ 
with tafraka is the very truth, for it hath the order of jam’ joined to souls, and of 
tafraka to forms. 

As long as the soul and the body are linked, the union of jam' and tafralca is of 
the requisites of existence. 

The true Arif is ever joined : — 

(a) to ruh (which is the dwelling of mushahida) in the essence of jam.’ 

(Z?) to the body (which is the instrument of strife) in the makam of tafrajca. 


Thus have Junid and WasitI written. 

This state, the sufis call jam^u-l-jam\ 

In devotion, who looketh 

{a) at his own acquisition, is in tafraka. 

(h) „ God’s grace, is in jam’. 

(c) „ neither himself nor at his own deeds, is in jam’u-l-jam’ (wholly effaced). 

Thus Abu All Dakkak and Junid have said. 

Jam' signifies : — 

the veiling and the concealment of the people in the superiority of 2uhur va shuhfid-i-ljakk 
(revelation and manifestation of God). 

tafraka signifies 

the veiling and the concealment of God in the shuhQd-i-wujud-i-tthalk (manifestation of the 
existence of creation). 


Tajalli (epiphany) and Istitar (being hid). 

IV. 3. 

Tajalli signifieth 

the manifestation of the sun of the hafeikat of God out from the clouds of humanity. 
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Istitar signifieth 

the cloud of the light of hakikat in the revelation of the qualities of humanity. 

Taj alii is of three kinds. 

I. Tajalli-i-zat, 

Its mark (if of the holy traveller's existence something hath remained) is the fana 
(effacement) of zat, and the annihilation of qualities in the glories of their lights. 
They call it ‘Tailing into a swoon," as was the state of Musa, whom (by beholding taj- 
alli) they took out of himself and effaced. 

When from God, he sought the appearance of zat,* he had not yet after fana 
reached bakS; in conformity with the guidance ‘Tet me see," at the time ofthetajalli 
of the light of zat* on the Tur of the nafs of his existence, — the residue (which is 
the seeker of manifestation) of the qualities of his existence became effaced. 

If from the residue of his existence, fana be wholly separated ; and after the 
fana of existence, its truth be joined to absolute baka (God), — he seeth, by the light 
of the eternal, the zat of the eternal. 

This is an honour-robe that they specially gave to Muhammad ; and is a draught 
that they caused him to taste. 

From desire for this cup, they cause to drop a draught into the jaw of the soul of 
the special ones of his followers. 

This sense demandeth the exaltation of the wall (saint) above thenabi (prophet). 

For the wall gaineth this rank not of himself, — nay by the perfection of his fol- 
lowing the prophet. 

2. Tajalli-i-sifat. 

If the Ancient Existence display tajalli : — 

(a) with jalal, he is (on account of His glory, kudrat, and force) in khushu’ and khuzu^ (humi- 

lity of heart and of limbs). 

(b) with jafnal, he is (on account of His mercy, grace and blessing) joyous and loving. 

The zat of the Eternal changeth not ; but according to exigency of will, contrariety 
of capacity, are evident sometimes outwardly jalal (grandeur) and inwardly jamal 
(beauty) ; and sometimes the contrary thereto. 

3. Tajalli-i-afal. 

This signifies ; — 

The averting of one's glance from the deeds of other people ; from them, the 
severing of additions of good and of evil, of profit, and of loss ; the moderating of 
their praise and blame ; of their acceptance and rejection (of one). 

For the bare manifestation of divine deeds dismisseth to themselves the people 
from the addition of deeds. 


* This is the gat of God, 
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To the holy traveller in the stages of travelling come in order : — 

i. tajalli-i-af’al. 

ii. „ sifat. 

iii. „ zat. 

Deeds are the effects of qualities ; and, enfolded in zat, are qualities. 

For the people, deeds are nearer than qualities ; and qualities, nearer than zat. 
They call : — 

(a) the shuhud-i-tajalli-i-af’al (the manifestation of the glory of deeds), the muhazira (the be- 
ing present). 

(S) „ shuhud-i-taialll-i-sifat ( „ „ „ qualities), the mukashifa (the 

manifestation) . 

(c) „ Shuhud-i-tajalli-i.zat { „ „ „ zat), the mushdhida (the behold- 

ing)- 


They call : — 

muhazira, the hal of hearts, 
mukashifa, „ mysteries, 

mushahida, „ souls. 

Cometh truly mushahida from a person, who is standing in the existence of the 
witnessed (God), not in his own. For the power of the glory of the light of eternity 
(God) is not of accidents (hadis). 

So long as in the witnessed, the shahid (witnesser) is not effaced ; and in it be- 
cometh not left, His mushahida one cannot make. 

After beholding the effects of the flame of separation, and the violence of desire on 
Majnun's state, a party of the tribe of Majnun interceded with the tribe of Lail|, they 
said ,* — 

*'What would it be if, a moment, Majnun's eye become illumined and anointed 
^‘with the sight of Laila's beauty 

The tribe of Laila said :~ 

‘^To this extent is no harm. But Majnun himself hath not the power of behold- * 
‘‘ing Laila,'' 

At last, they brought Majnun; and uplifted a corner of LailS's tent. 

Immediately his glance fell on the fold of Laila's skirt,— senseless he fell. 

In short 

The glory of God is the cause of the people being veiled j His being veiled la the cause of 
manifestation (of glory) of the people. 


M 
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When God becometh glorified : — 

(a) in His own deeds, — in them, the deeds of the people become veiled. 

(b) in His zat,— in it, the zat, the qualities, and deeds of the people become veiled. 

For the welfare of the world of hikmat and for enlarging the effects of mercy on 
His own special ones, — the Absolute Wise one (God) leaveth the residue of the 
qualities of lusts (which are the source of being veiled), so that, for them and for others, 
there may be mercy. 

For them (the special ones), — 

that by the occupations of lusts, they may remain persevering ; and by permanency mav 
acquire nearness (to God). 

For others (the people in general), — 

that annihilated in the essence of fana, and immersed in the sea of jama' they may not be- 
come ; and that to others their existence may become a source of profit. 

Some of the ’Ulama (who are sufis) have said : — 

The istighfar of Muhammad is the demand for this veil in order that he may not be immersed 
in the sea of shuhud ; and that, by him through the link of humanity, men may be bene- 
fited. 


Wajd (rapture) and Wujud (existence). 

IV. 4. 

Wajd (wajdan) signifieth : — 

(a) an event that from God arriveth, and turncth the heart from its own form to— great grief, 
or to great joy. 

(i) a state wherein all the (mortal) qualities of the wajid become cut off; and his nature 
becometh painted with joy. 

The wajid (possessor of wajd) signifieth : — 

One who hath not yet come forth from the veil of sensual qualities ; and is, by his own exist- 
ence, veiled from God^s existence. 

Sometimes in the veil of his existence, appearcth an opening whence a ray from the light of 
God’s existence shineth and helpeth him. After that the veil becometh folded; and 
maujud (existence), lost. 

Wajd is intermediate between the preceding disappearing and the following dis- 
appearing (of maujud). 

Wujud signifieth : — 

(a) that in the superiority of the light of the shuhud of maujud (the existence of God), wujud 

and wajid become lost and naught. 

(b) the quality of muhdas (accident). 

(c) „ existence of the quality of Kadim (the Ancient One, God). 

As Zu-n-Nun hath said. 

When, out from his owm existence, the possessor of wajd is not effaced,— he is 
\\'5jid ; and standing in him, is wajd. 
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When out from his own existence, the possessor of wujad is wholly effaced ; and 
in the existence of maujud is left standing— he is the zat of maujud (the existence 
of the existence of God) not the zat of wajid (or the zat of the slave). 

Wajid signifieth 

One who is the disappearer of his existence. 

ThuS; hath Shibli said. 

Who, by the appearance of his own wajd, becometh veiled from the seeino- of the 
wajd of the maujud (the existence of God), — in him joy cometh. 

Who, by seeing the wajd of maujud (the existence of God), becometh deprived of 
the appearance of his own wajd,— from him descendeth the possibility of joy. 

Thus, hath Junid said. 

Wajd is the preface to wujud. 

In victory over the fortress of human wujud (existence) every waid is fn -w . 

established by the attraction of the divine world, so that, when the fortrp^Q f J ^ . (catapult) 
subdued,-lt becometh the wajd of wujud. " (existence) is 

The end of wajd is the beginning of wujud. That is 

The wujud of wajd is the cause of the wajid’s being deprived of existenr-P 
of the wujud of maujud (the existence of the existence 70 ^^ 

Thus have said : — 

(a) Abu-l-Husain-i-Nufi. 

(b) ShiblL 

The taking away of the addition of wajd to self is the essence of accepting 
tauhid j and its addition to self is the essence of denying (tauhid) ^ 

Thus hath Bayizid said. 

the preface lo 

Tawajud signifies: — 

The asking for, and the attracting of wajd, by way of— 

(a) tazakkur (repeating), 

(b) tafakkur (reflecting). 

(r) sincere resemblance to the man of wajd (in motion and in rest). 

cerity ytrsfL^th^rTs^Y preparation is the opposite to sin- 

di Jlfto; « ‘his tor. of wholly in. 

up divine od,„„,Li, oo„;4“."r^ 

Thus, the shari’at hath permitted and ordered. 

The description of the man— 

(a) of the beginning is tawSjud. 

W ,, path ,, vajd. 

(«) » acquisition „ wujud. 
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On Wakt (period) and Nafas (moment). 

IV. 6. 

To wakt, sufis assign three meanings. 

Wakt may mean : — 

a quality such as kabz (contraction), bast (expansion), sorrow or joy,— that prevail eth over the 
slave, 

From exceeding superiority of hal, the possessor of this wakt cannot understand 
another hal 

So the possessor of the hal of kabz, with the superiority of the hal, is so impressed 
and filled that he findeth an impression neither from the passed bast, nor from the 
coming bast. All his time, he seeth the wakt-i-hal ; over the hal of others, according 
to his own hal, is his own sway which thus becometh the source of error. 

Every hal concordant with his own hal, he decreeth as to its truth ; otherwise as 
to its falsity. 

In this explanation, the sense of wakt is general, — both for the holy traveller, and 
for him who is not. 

Wakt may mean 

A hal that, by assault, appoareth from the ghaibat (the hidden) ; taketh by the superiority of 
its sway the holy traveller from his own hal ; and maketh him submissive to its own order. 

Special to the holy traveller, is this wakt and is a hint to the saying— 

^*Son of his time is the sufi.” 

When they say ^'by the decree of wakt/' they mean : — 

That, by God’s will, out of his own will, he is seized and veiled. 

In respect of the order of other than God," — who showeth contentment, cometh 
into strife (with God) ; and by its influence, is subdued. 

Hence they have said — 

Wakt is the slaying sword.’' 

The sword hath two qualities,— one soft and smooth ; the other the keen, cutting 
edge. Who displayeth to it softness and rubbeth it with gentleness— findeth from 
it softness ; who displayeth to it roughness suffereth the wound of its violence. 

Even so wakt hath two qualities -gentleness and wrathfulness. 

Agreement and concordance with it W'ho maketh, enjoyeth its grace ; repulsion 
and opposition to it, who maketh, becometh overpowered by its violence. 

By the passing of God’s purpose, wakt, is over all purposes and states the pre- 
vailer; and, according to its own decree, fashioneth them — like the sword, the severer. 

Walct may mean — 

The present time, which is middle, between the past and the future. 



WAKT and NAFAS. 


S5 


They say ; — 

“ Master of wakt is such a one.” 

That is : — 

Being engaged in the performance of recitations of the present time, solicitude for a thi 
(which at that time may be important and best) keepeth him engaged from mention of 
the past, and from thinking of the future. Thus, his time, he loseth not. 

In this wakt, decline is not passed save in connection with holy travellers to 
whom, by reason of the talwin of hal, this waljt is sometimes existent and sometimes 
lost ; and who, into the volume of credit, bring not the account of their own life save 
at the time when wakt is existent. 

For those joined to God and for the companions of tamkin, this wakt is constant • and to if 
the path of decline is closed. 

Thus, hath Shibll said. 

The possessor of this wakt is issuer from beneath the sway of hal. 

In the second sense, wakt is not powerful in him. Nay, he is powerful in wakt in 
the sense that he keepeth all wakt engaged in important affairs. 

Some sufis call the possessor of wakt : — 

The father of wakt, not the son of wakt. 


Nafas signifieth : — 

mushahida (manifestation), whereto is joined the life of hearts of men 

" -"ditionedthepermanenc; 

If for a moment from the path of the heart, the succession of fresh breath be cut 
off, -from the volume of natural heat, it becometh inflamed ; if for a moment from 
the essence of the desirous heart, the succession of shuhad,— from the violence^ of its 
thirst and rage, it consumeth with desire. 

The difference between wakt (in the second sense) and nafas is this •— 

Wakt IS a hai in the place of languor and of stoppage; and an event in the pursuit and in 
the observing, of mushahida (manifesUition) and of ghaibat (concealment)^. 

Nafas IS a hal ever free from languor and stoppage. Hence they have said : 

Wakt for the beginner, for the finisher, nafas. 


Shuhud (being present) and Ghaibat (being absent). 

Shuhud signifieth: — 

» 'k- -«« b. p™,., „i.K 



86 


SUFI.ISM. 


The way of sufis Is : — 

to call the mashhud (witnessed) shahid (witnesser) ; because with whatever the heart is pre- 
sent, that thing also is present with the heart. ^ 

For the sake of the unity of God and the plurality of the people, they mean : — 

(a) by shahid (singular) God. 

(b) „ shawahid (plural) the people. 

(c) „ shuhQd (singular) being pre^nt with God; for ever is their heart shahid (witness) of 

and hazir (present) with, God. ^ ^ ' 

Men of shuhud are two parties : — 

(a) the companions, of murakaba (fearful contemplation). 

(b) „ lords of mushahida (manifestation). 

Ghaibat is a description opposed to shuhud : — 

(i) the blameable ghaibat, opposed to shuhSd-i-hakk. 

(ii) „ laudable ghaibat, opposed to shuhud-i-khalk which (through the superiority of the 

shuhud-i-hakk) is of two kinds : — ^ 

(a) the ghaibat of beginners ; the ghaibat of things felt. 

(^) gbaibat of the middle ones; the ghaibat of his own existence; this is the limit of 
ghaibat and the beginning of fana (cffaccment). 

The stage of “ the last ones” is outside the hal of ghaibat. For ghaibat is the hal 
of that one, who hath not freed himself from the narrow place of existence ; nor reach- 
ed the amplitude of Absolute Existence (God) ; nor gained the limit asto^aibat (the 
being hidden) and as to shahadat (the being present). 

Men of blameable gfjaibat are hidden from the shuIiQd-i-hakk by the shahid of 
the people : men of laudable ghaibat are hidden from the shuhud-i- kha lk hy the shahid 
of God. 

To the man of perfection, they conceal neitherthe shuhud of God from the people ; 
nor the shuhud of the people from God. 

The observing of rules and the following of shuhud and of laudable ghaibat is for 
holy travellers and for men of talwin. 

For those joined to God and for the established ones at rest is no hal save con- 
stant shuhad-i-hahli:. For them is no ghaibat, laudable or blameable. 


At the beginning of the superiority of hal, and at the time of manifestation of the 
good news of the morning of revelation, Shibli went before Junid; and present, was 
Junid’s lawful spouse. 

She wished to go behind the screen. Junid said : 

Shibli is ghaib (hidden) ; be thou in thy place. 

Even as Junid was speaking to her, Shibli wept. 
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To his wife, Junid said : — 

Now thou shouldest be concealed, for to sense Shibli hath come. 

The state of beginners is : — 

Ghaibat from the people in shuhud of thebeloved ; from out of it, the last ones ’’ have passed. 

The tale of Zulai^a (Potiphar^s wife), who, in love for Yusuf, had the degree of 
tamkin; and in shuhud of him became not gha,ib from the senses as her companions 
and reprovers ( yet beginners in love for Yusuf and in the shuhud of his beauty), 
who, by the force of the hal of shuhud for him, were gha,ib from the senses ; and 
were unaware of the cutting of their own hand (through the passion of love for him). 


Tajrld (outward separation) and Tafrid (inward solitude). 

IV. 8. 


Tajrid signifieth : — 

Outwardly abandoning the desires of this world ; and inwardly rejecting the compensation of 
the next world and of this world. 


The true mujarrad :=«— 

is one, who as to tajarrud* (tajrid) from the world is not the seeker of compensation; nay the 
cause of tajarrud is propinquity to God. 

Whooutwardlyabandoneth request of the world; and for it expecteth compensa- 
tion, in this fleeting world, or in the next world, — freed from the world, verily hath net 
become ; and is in the place of exchanging and trafficking. 

In all his devotions, by worship only his gaze is on the performance of his rights 
to God, not on compensation nor on other desire. 

Tafrid signifieth : — 

the rejecting the increase of deeds of himself, and the concealing their appearance by re- 
garding on himself God’s favour and bounty. 

Tajrid is the abandoning of the expectation of compensations. 

Because whenhe knoweth the grace of tajrid and of devotion (to be) God's favour 
—not his own deed nor his own acquisition, —for it, he expecteth not compensation. 
Nay, immersed in God's favour, he seeth his own existence. 

Tajrid in form is not necessary to tajrid ; for possibly, in abandoning, he may be ex- 
pectant of a compensation. So tafrid is not necessary to tajrid ; for possibly, in aban- 
doning hope of compensation, he seeth himself in the acquisition of entrance (to God) . 


Mahv (obliteration) and Isb'at (confirmation). 

IV. 9. 

In the opinion of the sufis, mahv signifieth - 
the obliterating of the slave’s existence. 

Isbat signifieth : — 

the confirming (after mahv) of the slave’s existence. 

Related to the will of the Eternal, are mahv and isbat. 


♦ See p. 93. 
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Mahv hath three degrees : — 

(1) the lowest degree — the mahv of blameable qualities and of dark deeds. 

(2) the middle degree— the mahv of blameable and of laudable qualities. 

(3) the highest degree— the mahv of 2at. 

In opposition to every mahv is an isbat. 

Near to each other, is the meaning of — 

fana (effacement). mahv (obliteration), 

bafea (permanency). isbat (confirmation). 

The difference between mahv and fana ; between baka and isbat, one cannot com- 
prehend save by the aid of the kind Friend, and of gracious faith. 

After the fana of zat, — 

{a) baka appearelh not. 

{b) isbat is not necessary. 

Thus the isbat of agreeable qualities and of beautiful deeds is not necessary after 
the mahv of misdeeds of natures and of the sins of deeds of the companions of puri- 
fying and of the Lords of glorying. 

The fana of deeds and of qualities becometh not wholly acquired save after the 
fana of zat; but their mahv is not restricted to the mahv of zat. 

Mahv and isbat are generally (derived) from fana and baka; because they practise 
not fans and baka, save in the mahv of humanity and in the isbat of Godship. 

In the sense of mahv, they use 

sahk (grinding), the effacing the essence of qualities. 

mabk (abolishing), „ „ „ zat 

tarns (effacing), „ „ effects of qualities and of zat. 


TalwTn (change) and TamkTn (rest). 

IV. 10. 

Tamkm signifieth : — 

perpetuity of manifestation of haktkat by reason of the tranquillity of the heart in the place of 
nearness (to God). 

Talwin signifieth 

the subjugating of the heart between manifestation and veiling by observing times, and by the 
pursuit of the ghaibat^ of nafs, and its manifestation. 

Possessor of talwin, they call not : — 

him, who shall not have passed beyond the qualities of nafs, nor reached to the world of the 
qualities of the heart, for talwin is through the succession of varied stales, 

Possessor of hal, they call not : — 
him, who is bound in the qualities of nafs. 

Then talwm is possible for the Lords of hearts, who may not have traversed 
the world of qualities (of God), nor reached to (knowledge of) zat; because they 
are innumerable qualities. 


* See p, 85. 
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Talwin is possible where numbering is possible. 

The Lords of revelation of zat have passed the limit of talwin and reached to the 
stage of tamkin ; because in zat by reason of His unity change appeareth not. 

Escape from talwin is for that one whose heart ascendeth from the stage of the 
heart to the stage of the soul ; cometh forth from beneath the sway of the numbering 
of qualities ; and becometh a dweller in the open space of propinquity to Zat (God's 
existence). 

When, from the stage of the heart to the stage of the soul, the heart arriveth, 

from the stage of nafs to the stage of the heart, nafs emigrateth. 

Talwin (which before was the heart’s) becometh in this stage the accident of 
nafs through — 

kabz (contraction) 1 sorrow and joy. 

bast (expansion) 1 fear and hope. 

Nafs becometh the khalifa of the heart of the possessor of talwin. 

By reason of the light of manifestation and the certainty of the existence of this 
talwin not being veiled, — this talwin is verily not the reviled tamkin. 

So long as the custom of humanity is left, impossible is it that out of nature 
change should be wholly obliterated ; but change excludeth not the possessor of tam- 
kin from the stage of resting. 


The AurSd (prayer-exercises) and the Kalima-i-shahadat 

(the creed). 

VII. 2. 

On his tongue^ the slave should urge the two shahadats (witnessings) saying : 

I declare no god but God; I declare Muhammad, His slave and prophet. 

For the verifying of his own heart, he should witness to this confession. 

The confession of shahadat is special ; because, in respect to his own nafs, every 
confession is shahadat ; the shahadat is not confession. 

As every confessor is taken as. to the confessed, so the confessor (of faith) is 
taken as to his own faith and questioned to the limits of the shar^ as to his service. 

The shahadat of confession is not the place of suspicion. Although confession 
is of the crowd of (mere) w^ords, yet it is a most honoured column of deeds. 

Because the meaning <^f 

(a) ’amal (deed; is the use of the limbs upon the orders of the shari’at, 

(b) ikrar (confession) is the use of the tongue in the creed of faith whereto most men are sub- 
jected. 

The tongue is the interpreter and the witness of the heart, whose mystery it 
relateth ; and to whose faith, it witnesseth. 

The other limbs are interpreters and witnesses of the heart, whose mystery they 
relate ; of whose hal they give evidence. 
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This shahadat, they perform by the tongue of deed (not by the tongue of the 
mouth). 

Thus the tongue hath inwardly a word, outwardly a deed ; all the columns have 
inwardly a word and outwardly a deed. 

The limb that men use in the requisites of the shar", it, with the tongue of hal, 
witnesseth to the existence of faith in their heart. 

Ikrar and 'amal, each, is a witness to the existence of faith, not a part thereof. 

Faith is verification by the heart ; confession, by the tongue ; action by the limbs. 

This signifieth — 

Not that the essence of faith is confession, or deed ; for faith alone is the verification; of the 
heart. Confession and deed both are the marks, though it is possible that the witnessing 
of these two may be false ; 

as, in the case of hypocrites, in whom are strong confession and deed, while faith 
languid is. 

But, because the base of rules is on outward things, the order in respect to the 
faith of one (for whom "Witnessing is made) is dependent upon the shahadat of these 
two witnesses ; and to it opposition declineth. 

Aft^r the witnessing (shahadat) of witnesses the order in respect to one (against 
whom, witnessing is made) is incumbent upon the jkazi, although the witnessing be sus- 
picious. 

Once Bilal cast down in battle one of the infidels who presented the shahadat. 

To it, Bilal paid no consideration ; and separated his head from his body. 

When he related this to Muhammad, he was reproved. 

He replied : — 

O prophet ! his confession was from fear, not.from faith. 

Muhammad said : — 

How splitedest thou his heart ? How knowest thou that in his heart ^as no faith ? 


Zuhd (austerity). 

. ’ ' IX- 3. 

Zuhd signifieth:" 

{a) the heart’s turning away from the pleasure of the world’s goods; and shunning its 
desires. 

(b) the third stage of tauba (penitence) and of wara’ (piety). 

The holy traveller on the path to God at first forbiddeth his own nafs with the 
elephant-goad of sincere penitence from falling into difificultites as to sins ; to it, 
maketh straight the power of delights ; and maketh, with the pblishet of. pi6ty, his 
heart pure of the rust of greed, so that therein may appear the vefity of this, and 
of the next, world. 
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Therein, he seeth this world ugly and transitory, and therefrona turneth ; the 
next world, beautiful, and thereto inclineth. 

The abandoning and the being alone is 

(a) for “ the last ones/’ not the necessity of the truth of zuhd. 

(5) „ ^‘the first ones,” of the requisites of zuhd. 

In praise of zuhd, for the distinguishing of pretenders from the sincere, most of the 
words of shaikhs comprehend the necessity for abandoning property and delights. 

There are three zuhds : — 

i. the zuhd of the common in the first rank. 

ii. „ „ „ „ special in the second rank is zuhd in zuhd. It signifieth— 

Change of delight from the acquisition of zuhd which is the prop— of delight; of the will 
of the slave ; and of his nafs being filled with delights of the next world. 

By the fana (effacement) of his own desire in the will of God, this sense co,meth true. 

iii. the zuhd of the special of the special ones in the third rank, which is zuhd yvlth God. 

It is peculiar to the prophets and to other holy men ; and is in the world after the fana of his 
own will .by God’s will. 

Zuhd is the result of hikmat and of the birth of knowledge. 

In the application of zuhd, pleasure in the world is the result of ignorance, and 
the birth of the heart’s blindness as in the hadis. 

For the shunning of the fleeting world and for delight in the lasting world,— the 
zahid hath laid on a sure foundation (God's will) the foundation of his own work. 

Thus, have Lukman and Shibli said ; and so is it in the Hadi§. 

Benefit by hakikat is not the denial of the stage of zuhd, of its excellence, and of 
exaltation of the rules of effort ; but— through the humbling of zuhd in the glance of 
zahids,' — the purpose of hakilf:at is the repelling of pride. 


Fakr (poverty). 


IX. 4- 

At the stage of fakr (which meaneth taking possession of no chattels) the holy 
trayeljer of th£ path of hakikat arriveth not, till he hath passed through the stage of 
zp.hd (austerity.), ° 

For one who hath desire for the world although he hath no property, the name of 
fakr is illusory,. , 


Fahr hath a name, a. custom and a truth. 

Its name 18 taking possession of no chattels despite desire; its custom is taking possess' 
chattels, despite zuhd ; its truth is the impossibility of taking chattels. 


on of no 


Since the man of hajclkat seeth bj^ its means all things in s;way nf the master 
of lands (God), he regardeth not lawful the consigning of property to others. 
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The fakr . 

(a) of men of hakikat is a natural quality which,— ‘despite having, or not having, chattels— 

becometh not changed. If, in their power, be the whole world, free from taking it they 
regard themselves. 

(b) of spectators who have found only an impression of the truth of fakr ; in whose hearts its 

meaning hath not become enjewelled— is an accidental quality. By the accession of 
chattels they become changed, and of them regard themselves possessed. 

For the sake of being numbered for excellence of fakr, and for desire of the good 
of the next world, they shun wealth more than the man of wealth shunneth fakr. 

On the excellence of fakr over wealth, and of wealth over fakr, the man of 
meaning hath urged speech, 

Fakr — 

(a) is with “ the first and the middle ones’’ more excellent than wealth. 

(b) „ „ the end ones ” equal to wealth. 

Because wealth cannot deny them the sense of fakr and its truth, as Abdu-l-lah bin Jallad hath 
said. Although to him fakr and wealth are one, the quality of gift leaveth not in him the impression 
of the form of wealth, as Nuri hath said. 

Who is independent of God, how may he grasp aught? Save in God, the quality 
of the fakir is naught. 

There are several crowds of fukara : — 

(a) Those who regard as no property the world and its chattels. If it be in their power, they 
give it away ; for it, in this and in the next world, they have no desire. 

(i») Those who regard not their own deeds and devotion, although from them they issue— them 
their own property they know not ; and in return for it expect no reward. 

(c) Those who with these two qualities regard not as their own their own hal and makam. 

All, they regard the favour of God. 

(d) Those who regard not as their own their own xat and existence, nor even their own self. 

Their,— gat isnorie, nor quality, nor bal, nor makam, nor deed. No trace have they 
in the two worlds. 

Need is the quality of the needy one, and in his nature standeth. Here is neither 
confirmed nature nor quality. This is the meaning of fakr, which some of the sufis 
have not. 

The possessor of this fakr in both worlds, none recogniseth save God, because the 
Lord of the world is jealous* So concealed from the glance of strangers keepeth 
He His special ones that, concealed from their own sight, they are. 

This fakr is the stage of the sGfi^ and of the last ones/*— not of holy travellers. 

Because after passing the stages, in every stage (for the joined one), the pace is 
(according to his state) sometimes beyond the foot of the traveller. 

Like tauba (penitence), which is the first stage of the stages of holy travellers, 
it is his foot-place which (after traversing all the stages and the makSms) becometh 
attained. 



TAJARRUD AND TA,AHHUL. 


93 


Tajarrud (celibacy) and ta,ahhul (marriage). 

VI. 8. 

The tales of the prophet in respect of tajarrud and of ta.ahhul are contradictory. 

The source of this opposition is the contrariety of states and of lusts of some who 
are captive to exceeding passion. 

Marriage is necessary - 

(a) for those, from whom are expected,— weakness of piety, poorness of patience (as to aban- 

doning desire); the falling into contrarieties (of state) ; and the committing of adultery. 

(b) for those whose nafs hath turned away from following desires ; hath obtained rest from ex- 

cess of desire ; hath, from contention with the heart, become torn up, and to the heart’s 
suggestion become obedient. 

Tajarrud* and tafarrud are excellent : — 

for those who are in the flower of desire ; whose nafs, in the seat of desire, is vain ; and who 
are in the midst of travelling. 

To a darvish, they said : — 

Why desirest thou not a wife ? 

He said : — 

A wife is fit for man ; the stage of man, I^^have not reached. Wherefore should I desire a 
wife ? 

Thus to another they spake. He replied : — 

Of the divorcing of nafs, my need is greater than of marriage. When I divorce nafs, it will 
be lawful to desire a wife. 

To Basharharis, they said 
Of thee, men say so and so. 

He said : — 

What say they ? 

They said : — 

They say that thou hast abandoned the sunnat of marriage. 

He said 

Tell them that since I am engaged in enjoined observances, in the sunnat I engage not 

For the travellers of hakikat, it is known that, at the beginning of journeying, 
there is no help : — 

of severing attachments, of avoiding delay* of holding to resolution ; and of shubning the 
license of nature. 

Marriage is the cause 

of binding the heart to the chattels of livelihood, of descending frorti the height of resolution 
to the abyss of license ; and of inclining towards the world, after austerity and faithfulness 
of desire (for God), 


* See p. 87, 
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Freedom from wives and offspring aideth : — • 

to tranquillity of heart, to purity of time, to the delight of ease, to freedom for devotion and 
to loftiness. ’ 

As long as in respect to celibacy, and to strife against nafs,* he hath power it is 
necessary for the celibate traveller to esteem as booty— license of time, tranquillity of 
heart, so that he become not dull through solicitude for the wife. 

Submission to the heart’s orders becometh easy to him who beareth the celibate 
life 

till nafs becometh worthy of kindness; its vein pf contention torn up, and to it Stubbornness 
forbidden. ’ 

Then to liim God giveth a pure wife who shall be his aider in faith and in the 
chattels of livelihood in a way that shall be the tranquillity of the heart, and his pre- 
servation from the calamities of nafs. 

ShaiKll ^Abdu-l-Kadir-i-Jabali said : — 

A long while I had thought of marriage but, to it for fear of time’s distress I advanced not • 
between impulsion and repulsion, I hesitated; at last when I had displayed perfect patience’ 
—-God gave me four concordant wives, each of whom voluntarily bestowed on me her nml 
perty. 

In the preferring of marriage to celibacy, the firm ’ulamahave the 'ilm-i-sa’at (the 
knowledge of expansion), whereby they know : — 

(а) when, in respect of the observance of limits of “rights,” they may satisfy nafs ; 

( б ) >’ » taking “ delight,” they may give it the power of expansion. 

Hukalt (“rightst ’’) signify 

The requisite of nafs, whereby are preserved the prop of the body and the preservation of 
life, and without which permanency of nafs is hindered. 

HuzQ.? (“delights”) signify: — 

Whatever (of desire) is in excess (of rights). 

The firm 'ulama and the great ones of safi,ism know that nafs is unwonthy of 
kindness, or of the gift of delights SO long as — 

jt resteth not from stirring, striving in wickedness, stubbornness ; and is not reproved against 
contentions with the heart. 

When under the sway of orders, nafs becometh quiet and the veins of its attach- 
ment to the heart are torn out, there appear integrity and concordance between it and 
the heart, and it becometh worthy of delights and of kindness. 

Then the ** delights ” of )naf$ become its rights pain becometh its remedy. 

The ‘^delights'' of a nafs like this become its rights;^' because the taking of 
delights becometh not the oause of stubbornness. By every delight, is its rank fin 
propinquity and devotion) greater. ^ I 

When by taking delight, nafs gaineth delight,— -there reacheth to the heart a great 
delight oause of increase of its rest). 

^ See p. 73 * 

•j- « The fights ^ are that, once every four nights, he should visit each wife. 
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Even so by bis neighbour's joy, becometh glad the kind neighbour. When the 
heart putteth on the rest-robe, it clotheth nafs with the ease-garment. 

When the increase of the bal of each (the heart and nafs) is the cause of increase 
of hal of the other, then the delight of marriage for a nafs like this is excellent. 

Sufyan bin 'Ainiya saith : — 

(Better) than the whole world, is the increase (ih number) of the woman (wives)^ 

For the Amiru-l-Muminin (the wisest, most pious, most austere of the companions), 
had four wives and seventeen mistresses. 

Such is the state of ^'the end ones," thereto the idea of the state of the man of 
'^the beginning," or of the middle, "reacheth not. 

Many are the pretenders and the deceived ones, who, by doubt of this stage, 
become proud ; lay down in the plain of license their own nafs free from incumbrance ; 
and travel in the desert of destruction. 

The rule of the Celibate traveller is— 

So long as to this stage he arriveth not* in the heart, he advanceth no excess as to marriage, 
and no thought thereof, until, in the heart, the imaginary power showeth no sway. When 
a thought of it appeareth, he denieth it by penitence to God and by seeking His 
aid. 

If it (nafs) be not repelled, he persevereth awhile in fasting. 

If it gather strength, thereto he maketh no haste without the preferring of earnest 
prayer and of much knowledge. 

Weeping and groaning, he returneth to God; with submission and weeping, placeth 
his head in the dust; and uttereth this prayer: — 

0 God ! this thought tormenteth me to commit this sin. Thy forgiveness for it, I ask ; before 
Thee, I repent; me, forgive and my repentance accept. Verily Thou art the Merciful, 
and great Accepter of repentance. 

If it depart not, he goeth to the shaij^s (living and dead) and to the brothers, 
and seeketh aid ; and desireth them to refer these matters to God. 

If after this, his heart is established, the brothers rely (according to excellent opi- 
nion) on God's will ; and to them it becometh evident that they should aid him. 

The rule of ta,ahhul is — 

In choosing the wife, regard her faith, not the wbrld. 

As far as is lawful (ma'rQf) he should live with her ; should observe her ^'rights," 
therein showing no negligence ; and for the preservation of the $har' should order her 
—as Ibn 'Abbas saith. 

In marriage, he should preserve himself frond three calamities?— 

I. Inordinate lying with the spouse, which is the calamity of nafs. Therefrom 
appear three injuries 

(a) decline in deeds and in readings (of the KurSn), wherefrpm necessarily come. 
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(^) the inflaming the fires of praised nature, and the wolves of dead nafs. For, when with 
a nafs, nafs hath commerce, each (nafs), by kinship becometh the aider of the other. 
In each (nafs), a delight cccurreth and the fire of nature kindleth. 

c) the superiority of nafs after being subdued. For through its own obedience and will, nafs 
never lowereth its head to the heart’s devotion. 

When, by the aid of divine attraction the heart gathereth power ; and beneath its sway, nafs 
seeth itself like a powerless amir-in the hand of a powerful amir then, from itself, nafs 
effaceth the greed of wishing to be followed and by necessity and compulsion becometh 
submissive to the heart. The kindness, which in this state it gaineth from the heart, 
nafs seeth is the result of the heart’s kindness and of its own submission and of its being 
subdued, — not the result of the heart’s (vain) desiring to be followed. 

When in passion, nafs exceed eth moderation, and from the heart hath no reproof, it thinketh 
that this negligence is through the heart’s weakness and its own power ; and in the 
heart’s wishing to follow and in its own power (of being followed) reneweth vain desire. 

2. Solicitude as to daily victuals, which is the calamity of the heart — 

This is the result of doubt]; doubt is the calamity of yakin (certainty) ; yakin is the light of vision • 
vision is the eye of the heart. 

The sign of the light of yakin in the slave’s heart and its not being veiled by the darkness of doubt 
is this— that, on God’s surety and His pledge, the slave relieth ; as to the acquisition of daily victuals 
(apportioned from the beginning of life to known death) wherein appeareth neither excess nor defect,— 
is void of doubt; and knoweth that the heart’s sway (in solicitude for daily food) is the weakness^ of 
yakin ; and the want of reliance on God’s pledge. 

Reliance on any one by one’s own deliberation is the result of want of reliance on God’s power. 

3. Attachment of the heart to the beauty of the spouse, which is the calamity 
of the soul. 

It is for him the prohibitor of sincerity of divine love ; and, as regards the violence of shauk 
(desire) for God, and the torment of zaul^ (delight), and the delight of love,— maketh him 
dull. 

To the extent that he becometh attached to the net of beauty, verily changeable, effaceable, 
and hadis (accidental), — he becometh deprived of viewing the beauty (of God), whole, 
eternal, permanent, and lasting. 


The repelling of these (and other) calamities becometh attainable if, at the time 
of lying with the spouse, two glances are his : — 

1. one glance outwardly, in the way of desire, and cf being engaged with the spouse. 

2. the other glance inwardly at God, from Him seeking aid for the repelling of calamity 

and in Him being engaged. 

A crowd of deceived ones keep glancing at the visible (outward) beauty of the 
friend ; and say ; — 

In this spectacle-place, behold we the beauty of God I 

This claim is the essence of falsehood, and of slander. 

When from the lawful glance, resulteth the folly of the soul (ruh) and its opposition to the 
payment of the established portion of love to God— behold from the unlawful glance what 
(greater) calamities spring. 

The source of error of this crowd is * 

When, in that (unlawful) glance, they rest from passion’s assault, they hink that the source 
of this is delight, not passion. 
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This idea is false ; for if it had not been the residue of nafs, the pleasure of the glance in 
a form (which is the stirrer of passion) would not have been special. 

When in them this desire hath become slight, from its slightness, they gain not 
that passion. 

When that (unlawful) glance is repeated ; and in it, the imagination gaineth 
sway possibly it becometh gross and outwardly its effect appeareth. 

Hence, for the quieting of love’s assault, physicians order conjunction even with 
one, other than the beloved. 

Who, in this way, claimeth the truth of hal,— him, they should hear naught of, 
and regard as a mere pretender. 


Tawakkul (trusting to God). 

IX. 9. 

Tawakkul signifieth : — 

Trusting one’s affairs to the Absolute Agent (God) ; confiding in the suretyship of the surety 
of daily victuals. 

After rija (hope), is this stage ; because the matter (of trusting and of confiding) 
is that one’s who first shall understand His mercy, 

Tawakkul is — 

the result of the truth of faith, by good deliberation and by fate. 


This is faith in the rank of yakm (certainty), the possessor whereof knoweth 
that all affairs are predestined and distributed by fate (takdir), perfect of will, just of 
distribution, wherein, as to increase or decrease, is no change. 

Its sign is — 

that, to the grasp of fate (takdir), he entrusteth the rein of deliberation ; and from his own 
power is up-plucked. 

Even as have said : — 

Zu-n-Nun. Hamadun-i-Kassar. 

Sariy. Sahl ’Abdu-l-Lah. 

Junid. 

Every stage hath a beginning and a prosperity suitable to its face ; and an end 
and a calamity suitable to the back of the head — except the stage of tawakkul, which 
is all beginning or prosperity, and which never terminateth in end and calamity, which 
signifieth 

the tawakkuhi-’inayati (the tawakkul of favour) trust to the beauty of the will of the Ancient 
One (God) ; not the tawakkul-ki-ifayat (the tawakkul of sufficiency) which is an enterer 
that never returneth from tawakkul-i-’inayati. 

The true mutawakkil (truster) — 

is that one, in whose sight is no existence save the existence of the Causer-of-causes. His 
tawakkul becometh not changed by the existence, or by the non-existence, of causes. 


0 
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This is the tawakkul of that one who shall have reached the stage of tauhid (the 
unity of God). Till he reacheth this stage the mutawakkil, in amending his own 
makarn, is in need of abandoning causes ; because, in his tawakkul, the belief of the 
existence of causes is blameable. 

Therefore, in repelling causes, he ever striveth. 

In the amending of this makarn by abandoning causes, the state of Ibrahim 
Khwass is well known. 

In one place, he never sojourned more than forty days ; and used to take great precaution to 
conceal his state from the people, so that their knowledge as to his tawakkul should not become a cause 
of the causes of his daily victuals. Generally, in deserts and solitudes, alone, void of food and of in. 
formation, — he -travelled. 

That crowd, in whose tawakkul the existence of causes is blameable, — the exist- 
ence of causes is the veil of their state, so that on them falleth not the glance of stran- 
gers ; and beneath the towered dome of causes, they are concealed from the glance of 
others. 

The people think that they are possessed of causes ; with the Causer-of-causes 
they are, in kdiilwat of union, engaged in being benefited with the delight of holding 
talk at night, and with the zauk of appearances and of presences (divine). 

As to the force of the hal of the mutawakkil, the master of the shari^at (Muham- 
mad) hath decided. 

In tawakkul, who is possessor of yakin (certainty) and of tamkin, his head shive- 
reth and trembleth not at any disaster. 

An assembly asked Junid : — 

If, in search of dail y victuals, we make no effort, how will it be P 

He said : — 

If ye know that the Provider of daily victuals bath forgotten you, strive in search of victuals. 

They said - 

Then, will we sit in the house ; and practise tawakkul. 

He said ; — 

By your own tawakkul, tempt not God ; for, save disappointment, naught will ye have. 

They said : — 

What thought shall we take P 

He said : — 

Abandon thought 

Thus it is in the gospel * 


♦ The passage is ; — 

^ 4 ^ what virtue (force, art) shall we practise. 
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Riza (Contentment). 

IX. 10. 

Riza signifieth : — • 

the lifting up (and removing) of the abhorrence of kaza and kadr (fate and destiny) ; and 
the sweetening of the bitterness of their orders. 

After traversing the stages of tawakkul (trusting to God), is the stage of riza. 

For despite the yakin (certainty) of the past division (by fate) and the confidence 
in the Distributor, it followeth not that abhorrence should not exist, nor that the bitter- 
ness of orders should appear sweet. 

Thus hath it appeared in some of the recorded prayers of Muhammad. 

With this difference, because he besought ‘‘the first certainty/' whereby it be- 
cometh known that to none arriveth save what in eternity without beginning they 
(fate and destiny) have decreed. 

To it (the first certainty), prayer, for ri?a was added, so that it became known 
that over kismat (destiny) ri?a is not appointed by kismat. 

The mal^am of riza is the end of the makam of holy travellers. The being joined 
to its exalted dignity and to its inaccessible pinnacle is not the power of every has- 
tener. In this makam, to whomsoever they gave a footing, him, in haste, they con* 
veyed to Paradise^ 

For, in riza and in yakin, they have established ruh (the soul) and joy, the 
requisites of men of Paradise, 

At this, the naming of the guardian of Paradise with (the name of) Rizvan hinteth. 
From yakin (certainty), is born riza; 

So long as, by the light of yakin, the heart is not diffused and dissolved, by it in 
the heart, appeareth not the containing of events, of calamities, and of joy. 

As have said : — 

2u-n-N0n, 

Ravim, 

Haris-i-Muhasibi. 

The repelling of abhorrence (which is the source of the makam of ri?a) is the 
result of the repelling of one's own will. 

Ibn 'Ata observeth will, in whole; and in abandoning will in part, regardeth its 
excellence. 

The source of ri?a is yakin and the spreading of the breast is its necessary; the 
source of abhorrence is doubt, and the narrowing of the breast is its necessary. 

Once in Junid's society, Shibli uttered Lahaula * * * (there is no power nor 
virtue, but in God). 

Junid said 

This is from the heart’s narrowness, which is from the abandoning of rizS. 

Shibli said : — 

Truly, thou spakest 
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Abhorrence is of two kinds : — 

{a) Abhorrence of the heart, which is the opposite to riz5. 

(b) „ ,» nafs, „ „ the hal and the makam of riza. 

Possibly in some heart, ariseth this doubt : — 

When its preface and source are Ijal how can the opposite to the hal of ri?a be collected 
with its makam ? 

The reply is : — 

Only a gift is hal, that, through exceeding fineness and penetrating power, pervadeth all parts 
of existence ; and thereby no suspicion of the desires of nature remaineth. 

But makam is mixed with kasb (acquisition) ; therefore is possible the suspicion of the tempera, 
ment of the wish of nature. 

Even as riza is the result of yakln, which is the heart’s special quality, so special 
to the heart, is the quality of riza. 

In it, abhorrence of nafs is not blameable, save when the heart is the possessor of 
yakin like unto a wide sea, sometimes calm, sometimes rough. When, from the source 
of divine favour, the winds of circumstances resolve to blow, the heart’s sea cometh 
into tumult ; and therefrom, the excess (foam) of a wave plungeth upon the shore of 
nafs ; and, in the flowing of nature, goeth flowing. By its means the effects of riza 
and of rest appear in nafs ; and become qualified with the heart’s quality. 

When these winds take rest, the heart's sea ceaseth from boisterousness ■ to its 
own boundary, the bounty of ’ilm-i-yakin and of rest turneth its face ; and perturbation 
and abhorrence of nafs return. 

In that hal of ignorance (the nature of nafs), ilm-i-yakln becometh non-existent 
nafs putteth on by loan the garment of the heart’s feelings, and to (nafs), the heart 
speaketh. 

The riza of nafs is the effect of riza of the heart, which is the effect of the riza 
of God. 

When the glance of the divine Rizvan taketh attachment to the heart, in it ap- 
peareth ri?a. Then the mark of union of the divine Rizvan with the slave’s heart is 
the union of the slave’s parts with Him. Thus speaketh Sahl, 'Abdu-l-lah. 

Since the slave’s ri?a is the divine Rizvan's need,— union with the divine Rizvan 
appeareth not in the place void of riza. Thus speaketh Rabih to Sufyan Suri. 

The makam of ri?a is the makam of those joined to God,— not the stage of holy 
travellers, as Bashar Hafi in reply to Fa?il hath said. 

Besides that place where one cometh into the place of riza of God,— is what 
makam ? 

There, where is the glance of ri?a all sins appear good. 

More pleasant than that where an abhorrent object reach.eth none is what hal ? 

Thus speak 

The AmJru-l-Muminin apd Yaljyf Ma’ag. 
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Necessary for the makam of riza is the hal of love^ because when all deeds fall 
into the place of riza, where the Beloved is Agent, all deeds of the Beloved are 
beloved. 

Neither in this, nor in the next, world separate from the slave, riza and muhab- 
bat (love) ; contrary to fear and hope, which in the next world separate from him. 


Muhabbat (love). 


X. 

On muhabbat, is the foundation of all 
the base of all noble makams. 

Since muhabbat is essentially gift all 
mawahib (gifts). 

Muhabbat is the heart's inclination to 
two kinds : — 

i. muhabbat-i^’amm. 

ii. „ „ khass. 

In the following table, the qualities of 
Muhabbat-i-’a mm. 

(a) the hearths inclination to considering 

attentively the beauty of qualities. 

(b) a moon that from viewing the beaute- 

ous qualities appeareth. 

{c) a light that giveth decoration to ex- 
istence. 

(d) a token that saith—'" Imitate what is 
pure ; bid farewell to what is not 
pellucid.” 

{e) the best wine, sealed, tempered (by 
age). 

if) a wine (by reason of its temperament, 
possessed of desires) the porter of 
purity and of impurity 5 of fineness 
and of grossness ; of lightness and 
of heaviness. 


I. 

lofty hals, even as on tauba (penitence) is 
hals that are founded thereon, they call 
considering attentively beauty; and is of 

muhabbat are given : — 

Muhabbat-i-khass, 

the souPs inclination to viewing the beauty of gat. 
a sun that, from the horizon of gSt, ascendeth. 
a fire that purificth existence, 
a token that saith— Live not and consume notP' 

the absolutely pure fountain. 

a wine (by reason of its being purified from defects) 
all purity in purity ; fineness in fineness, lightness 
in lightness. 


The fineness and the lightness of this wine affecteth the heaviness and the light- 
ness of the cup ; changeth its grossness to fineness, its heaviness to lightness, like the 
soul- that giveth to the eye fineness and lightness. 

In the cup of their souls, the lovers of gat drink this wine ; and, on hearts and 
nafs, pour the dregs. 
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It giveth the lightness : — 

(a) of agitation to souls (ruh). 

(^) „ shauk „ hearts. 

(r) „ devotion „ nafs* 

The relish of this wine affecteth all parts of existence. It giveth 
{a) to the soul, the delight of beholding. 

{b) „ hearts „ „ remembering. 

(c) „ nafs „ „ deeds. 

‘Ho such a degree that, in nafs, the delight of devotion prevaileth over all natural 
delights. 

From its exceeding pureness and fineness, the essence of the cup becometh in 
the colour of this win$ so effaced that discrimination remaineth not and the form of 
unity appeareth. 

Love effaceth all existence j on the condition that it be established in the hal 
it giveth its own colour ; and, like lightnings and flashings, becometh not quickly ex- 
tinguished. 

Junid saith : — 

Love signifieth the entering into the qualities of the beloved in exchange for the qualities of 
the lover. 

Muhabbat is verily a link of the links of concord that bindeth the lover to thebe- 
loved ; is an attraction of the attractions of the beloved, that draweth to himself the 
lover, and (to the degree that him to himself it draweth) effaceth something of his 
existence, — so that, first, from him it seizeth all his qualities; and then snatcheth, 
into the grasp of Kudrat (God), his jjat. 

In exchange, the attraction of love giveth him a zat that is worthy of the descrip- 
tion of its own qualities ; and after that, his qualities (the enterer of that^at), become 
changed. 

Junid said 

In the exchange.’' 

He said not 
“ In the lover." 

For as long as the lover existeth, — not fit to be described with the qualities of 
the beloved is his ^at. 

This hal is the produce of muhabbat and its end. Though its cause appeareth 
not, its marks are many. To the truth of his muhabbat ; — 
every hair on the lover's limbs is a witness. 

„ motion of „ mark. 

„ resting „ „ sign. 

Save by the eye of muhabbat, one cannot behold this. For the sake of distin- 
guishing the sincere ones from the pretenders, we sum up the ten marks of the lover 
of God : — 

X. In the lover^s heart is no love, either for this, or for the next, world, as God re- 
vealed to !s|. 
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Possibly, in a heart divine love together with compassion (for the people) may be 
collected ; and to some that compassion may show (as) love. 

Its mark that it is compassion is this, that, if they leave free to choice the posses- 
sor of these two qualities (divine love and compassion),— he abandoneth the people’s 
side. 

2. He should not incline to any beauty that they may present to him ; nor turn 
his glance from the beauty of the Beloved (God). 

Once a man met a beautiful woman, and to her revealed his love. For trying 
him she said 

Beside me, is one who is more beautiful of face than I and more perfect in beauty. She is my 
sister. 

Back, he looked. Against him, with rebuke, the woman extended her tongue : — 
O boaster ! when I beheld thee afar, I thought thou wast a wise man ; when thou earnest 
near, I thought thou wast a lover. Now, thou art neither a wise man nor a lover. 

3. Means of union with the Beloved, he should hold dear; and be submissive. 
For that love and devotion are the essence of the love and the devotion of the 
Beloved. 

4. If of the number of hinderers of union with the Beloved, should be his son, of 
him he should be full of caution. 

5. Filled and inflamed with love, he should be at the mention of the Beloved ; and 
of it never be wearied. Every time that mention occiirreth, greater should be his joy 
and exaltation. 

The mention of the Beloved, he should hold dear to such a degree that, if, in the 
midst thereof, he hear his own reproach, therefrom he should gain delight. 

6. In respect of orders and of prohibitions, he should preserve devotion to the 
Beloved ; and never oppose His order. 

Thus, have said : — 

Rabi’a. 

Sabi ’Abdu-l-lah. 

Ravim. 

7. In whatever he chooseth, his glance, in desire of the Beloved^s consent, should 
be, — not in desire of another purpose. 

Thus, have said ; — 

Abu Bakr-i-Kattani. 

Shibli. 

8. Much, he should regard a little regard of the Beloved ; his own devotion (to 

the Beloved) little, " 
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Thus saith God’s word and the revelation that He sent to ^Uzalr. 

g. In the ray of the light-splendours of beholding the Beloved^ the vision of 
lovers becometh dulled and dimmed; wherefrom spring jealousy, passion, and 
sweat. 

If he be in the makam of tamkin ; and have the power of devouring (suffering) 
hal ; and if astonishment exceed not the soul’s boundary, and prevent not the heart 
from arranging words and deeds, — his soul in beholding is the more astonished as his 
heart in appearing before another is the more sensible. 

If he have not the power of such tamkin ; and, in the power of this hal, the thread 
of discrimination becometh snatched from his hand, he crieth out ; — 

“ In me, increase astonishment at Thee-’’ 

10. The beholding of the Beloved and union with Him should not diminish his 
shauk. 

In his nature, should be evoked a new shauk, astonishment, and desire— every 
moment in beholding ; and in every breath in union with the Beloved. 

As the degree of propinquity to the Beloved becometh greater, to the degree of 
sublimity falleth his glance ; and his shauk, agitation, and desire for union increase. 

Even so endless is the Beloved’s beauty ; and the lover’s desire, endless. 

Of many marks of love, these are a few ; impossible in a book is love-'s limitation ; 
according to the abundance of marks in love’s praise is contrariety of words. Accord- 
ing to another description and mark, each one, according to his hal, describeth love. 


Shauk (desire). 

X. 2 . 

Shauk signifieth : — 

The assault of the claim of delight on account of the Beloved in the lover’s heart. Its exist- 
ence is the requsite of love’s truth. 

Abu ’Usman Hairi saith : — 

Shauk is the fruit of muhabbat (love) ; who loveth God, with Him desireth union. 

According to love’s division, shauk is of two kinds : — 

(a) the shauk of lovers of qualities the understanding through the Beloved’s grace, mercy 

and kindness* 

(b) the shauk of the lovers of gSt through ttnion with, and propinquity to, the Beloved. 

This shauk from exceeding honour is like red sulphur rare of existence. Because 
generally people are seekers of God’s mercy, not of God Himself. 

Said a man of heart (a sufi) : — 

Thou secst a thousand — 

’Abdu-r-Rahman the slave of the most Merciful. 

„ „ Rahim „ „ „ Merciful. 

„ -l-Karim „ „ „ Generous One. 

but scarcely one ’Abdu-I-lah „ „ God. 
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The seekers of (God’s) mercy are many; few, the seekers of God. 

To the seekers of God, paradise is the sight of Him even if by Fate they be in 
hell: hell, separation from Him, even if they be in paradise.^ 

Thus saith Bayizid. 

The hal of shauk is an excellence such that, to their purpose it conveyeth the 
messengers of the ka’ba of desire ; joined to perpetuality of love, is their perpetuality ; 
ever as long as love remaineth is shauk necessary. 

Some of the sufis have denied shauk in the stage of being present with, and of 
beholding, the Beloved. 

This denial would have been at the time when shauk was special in desire of be- 
holding (the Beloved), which is not necessary ; because, beyond the beholding of the 
Beloved, to special men are other desires, (desirous whereof they are) such as — union, 
propinquity, and increase of their perpetuality. 

Not every one who gained a sight of the Beloved, with the Beloved attained the 
fortune of union : not every one who became a joiner, gained the stage of propin- 
quity : not every one who became near attained the limit of the degrees of propin- 
quity : not every one who gained that degree, lasting thereon remained. 

The shauk of these desires, according to the exaltation of its degrees, is much 
more difficult than the shauk of beholding, as some of the great ones of tarikat have 
said. 

In the Hadis of Dajud'are words, the meaning whereof is the strengthener 
of our spirit. Because in hal when the glance is on the Beloved, shauk becometh (as 
is evident to those present and beholding) momently greater. » 

Then, in connection with what shall have been gained, love is not desirous of 
beholding, or of being near to, the Beloved ; and is desirous in connection with what 
shall not have been gained. 

The shauk of beholding is (in existence) the essence of certainty ; its acquisition 
is in this world difficult. 

In some places, shauk is the cause of death^s delay; and in some (where the 
desired is an order from the Beloved, whose acquisition is as life) it becometh not its 
cause, but the negation thereof. 

In this case, life may be beloved. 

The cause of death’s delay is not necessary, for shauk is the hak|:u-I-ya^:m and 
the makam of acquisition. 

Possibly the cause of that shauk is the beholding of one whose acquisition is in 
this world difficult. 

The word lika (beholding) signifieth - 
Mushahida (manifestation), wusul (acquisition). 

In this place, the second meaning is appropriate- 
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Kabz (contraction) and bast (expansion). 

X. 7- 

When the holy traveller of the path of hakikat passeth beyond the makam of 
muhabbat-i-^amm (common love), and reacheth to the beginning of mnhabbat-i-khass 
(special love),-^he entereth the crowd of the companions of heart and of the Lords 
of hal ; and upon his heart, descendeth the hal of kabz and of bast. 

Ever between these two states, pursuant and expectant the Turner of hearts 
(God) keepeth his heart, so that out from it He graspeth sensual delights ; and it, with 
His own light, expandeth. 

Sometimes in the tight grasp of kab?, God twisteth his heart so that therefrom 
becometh expressed the refuse of the existence of delight (ha^z) ; and the effect 
thereof is shown in tears. 

Sometimes in the broad plain of bast, God lowereth His rein so that he (the 
traveller) may establish the marks of devotion and of sincerity. 

Thus have said r*. — 

Wasiti and Nun. 

Kab? signifieth : — 

The extracting of delight (liazz) from the heart, for the sake of holding and capturing its 
State of joy (surur). 

Bast signifieth : — 

The flashing of the heart with the splendour of the light of the state of joy. 

The cause • 

(а) of kab? is the revelation of the qualities of nafs and the veiling of the splendour of joy s 

state. The result is the contraction of the heart. 

(б) of bast is the up-lifting of the veil of nafs from before the heart. The result is the expan- 

sion of the heart. 

Of the qualities of nafs (whereof many are the veil of bast) one is tughyan (ex- 
ceeding iniquity). 

In the of the descending of joy, the heart listeneth to nafsj becometh admonished 
of its state 5 through joy cometh into exaltation j and through its motion, becometh 
raised a great darkness like to a cloud, layer on layer, wherefrom springeth kabz. 

To repel this calamity, the heart should at the time of the descending of joy, 
before listening to nafs, take shelter in God ; with truth and penitence, repent, so 
that He may lower between it and nafs the veil of purity, and preserve it from attach- 
ment to nafs and to tughyan. 

Sometimes to “the first ones,^^ appear in nafs resemblances to: ■ 

IJlab? (contraction) * grief* 

bast (expansion) joy. 

On experiencing either grief or joy, they think that fhey experience either ^ab? 
or bast ; and thus, fall into error. 
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The end of kabz is bast ; the end of bast is fana; in fana, kabz and bast are im- 
possible. 

Since kabz and bast are of the crowd of ahwal : — 

(a) in them, “the first ones share not. 

(b) from them, “the last ones having issued from the sway of occupations, have turned. 

(c) them, “ the middle ones ” have as their hal. 

In the place of kabz and of bast : — 

(a) “ the first ones” have khauf (fear of God), and rija (hope in God). 

(b) “the last ones ” have fana (effacement) and baka (permanency). 

Partners between '^the first ones and “the middle ones’* are : — 

(а) fear and hope according to faith. 

(б) grief and joy „ „ nature. 

“ The last ones ” by putting off the garment of existence have neither kabz nor 
bast, neither fear nor hope, neither grief nor joy — except when to the heart’s stage shall 
have reached their nafs ; and to it (nafs) become revealed the qualities of the heart ; 
and grief and joy become changed to kabz and bast , and thereby kabz and bast be- 
come left in their nafs and are never removed. 


Fana (effacement) and baka (permanency). 

X. 8. 

Fana* signifieth 

the end of travelling to God. 

Baka signifieth;— 

the beginning of travelling in God. 

Travelling to God (fana) endeth when, with the foot of sincerity, the holy travel- 
ler travelleth the desert of existence. 

Travelling in God (baka, becometh verified when, after absolute fana, they give 
to the slave an existence purified from the pollution of impurities, so that, in the world 
of description (the material world), he advanceth in divine qualities. 

lathe description of fana and baka, the contrarieties of the -words of shaikhs agree with the 
contrarieties of hal of the holy traveller. 

According to his understanding and the amending of his hal, the shaikhs have answered each 
murid; absolute fana and baka, they have less explained. 


* Fana signifieth 

(a) the death of passion, of self-will, of self-consciousness,, producing the spiritual resurrec- 
tion to eternal life (baka). 

(5) the thinking away of self; the emerging from self that veileth man's real essence (God). 
(Lahijlin Gurshau-i-raz). 

((?) the prayer of rapture, wherein man is effaced from self, so that he is not conscious of his 
body, nor of things outward and inward. From these, he is rapt, — journeying first to his 
Lord and then in- his Lordv 

If it occur to him- that he is effaced from self, it is a defect. The highest state is to be effaced 
from effacement. 

(Imam Ghazzali in Gulshan-i-raz.) 
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Some have said : — 

Fana signifieth : — 

{a) the fana of contrarieties. 

(5) ,, decline of worldly de- 
lights, 

(c) „ decline of delights of this 
and of the next world, 
{d) „ decline of blamcable 
qualities, 

(e) „ concealment of things. 


Baka signifieth : — 
the baka of concordances, 

,, permanency of pleasure in 
the next world. 

,, permanency of delight in 
God. 

„ permanency of laudable 
qualities. 

„ presence of God. 


The sense is a requisite : — 
of the makam of penitence of 
Nasuh. 

>1 Zuhd (aus- 
terity. 

„ sincerity of natural love. 

,, purifying and of the glo- 

rifying of nafs. 

,, intoxication of hal. 


Fana is of two kinds ; — outward and inward. 

(a) Outward fana. 

This is the fana of deeds and is the glory of divine deeds. The possessor of this fana be- 
cometh so immersed in divine deeds that, neither on the part of himself nor on the part 
of others, seeth he deed, or desire, or will— save the deed, the desire and the will of God. 

In himself, no will for any deed remaineth ; he plungeth into no work ; and, from the free 
manifestation of divine deeds without the pollution of deeds of other than God, gaineth 
delight. 

Some holy travellers have remained in this makam, wherein they have neither eaten nor 
drunk, till God hath appointed over them one who (with eatables, potables, and other 
things) might support them. 

(i) Inward fana. 

This is the fanS of qualities and of zat. The possessor of this hal in the revelation of the 
qualities of the Ancient One is immersed sometimes in the fana of his own qualities ; 
and, sometimes, in the manifestation of the effects and of the grandeur of the Ancient 
One. 

Immersed in the fana of the gat of the Ancient One, he is immersed in the fana of thezat 
of Wujud (the Absolute Existence, God)— until that time when, over him prevaileth the 
existence of God when his heart becometh cleansed of all temptations and thoughts. 

God knoweth that, in connection with that one who shall not yet have passed the 
stage of fana, his baka is shirk (infidelity) ; and not shirk in connection with that 
one who, after fana, shall have reached baka. 

In this makam, the being hidden from feeling (being unconscious) is not a 
requisite. To some, it may chance ; to others, not. The cause of his not being 
hidden from feeling is his amplitude of prayer, and capaciousness of mind. 

Therein is contained fana. The presence of his inward (the heart) is immersed 
in the abyss of fana : the presence of his outward (the body) is present in what goeth 
forth from words and deeds. 

This may be at a time when be shall have found dwelling in the makam of mani- 
festation of gat and of qualities ; and shall have come from the inebriety of the hal 


' (d) the proximity to the light of lights wherein the flame of eternal love burneth, ere it trans- 
formeth ; consuming self, ere it quickeneth the lover with the embrace of union. 
(Gulshan-i-raz, 1 . 120.) 
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of fana to sobriety. He who is in the beginning of this hal, him, concealeth from feel- 
ing the intoxication (of fana). 

Muslim bin Yasar was in prayer in the masjid of Bisra, when suddenly one of its 
columns fell. Of the circumstance, all the people of the bazar knew, yet he in the 
masjid felt it not. 

The baka that is in support of outward fana is this : — 

After fana of desire and of will, God maketh the slave, master of desire and of will, and in 
absolute sway of the rein (of guidance). Whatever he desireth, he doeth with the will and 
the desire of God. Even so the giver up of absolute will is in the degree of the degrees of 
fana ; the giver up of will wholly in affairs (until he is allowed) and partly in them (until he 
first returneth in heart to God) is in the degree of the makam of fana. 

The baka that is in support of inward fana is this : — 

The zat and the qualities of fana become evoked from the bond of violence in the assembly- 
place of manifestation in the garb of remaining existence; and from before it, the veil 
wholly riseth (and departeth). 

Becometh neither God the veil of creation ; nor creation, the veil of God. To the possessor of 
fana, God is the veil of creation,-— as to those who have not reached the stage of fana, 
creation is the veil of God. 

After fana, the possessor of baka beholdeth each veil in its own makam, without 
one (the veil of the Creator) being the veil of the other (the created). 

In him, are collected and included the possessor of fana and of baka. In fana, 
he is baki (lasting) ; in baka, fan! (effacing). 

Outward fana— 

is the portion of the Lords of heart and of the Companions of hal. 

Inward fana 

is special to the noble ones, who may have become free from the intoxication of the sway of hal 
have issued from beneath the veil of the heart ; and, from the society of the heart, have 
joined the society of the converter of hearts (God), 


The aurad (prayers). 

VII. 7 . 

Before the crepuscule, the seeker should have completed his ablution, and should 
be sitting before the kibla in expectation of the prayer of morn. 

When he heareth the cry of prayer, he should answer the mu, aggin,— whatever 
he saith, he should repeat except in : 

(a) hayyi ’ala-s §alalt, rise to prayer. 
lb) „ „ i-falah, „ goodness. 

When he should say - 

There is no power nor virtue but in God the great, the mighty 1 
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In every azan, he should observe this rule; in the morning azan, he should gene- 
rally say :~ 

0 God ! this is the face of Thy day, the back of Thy night, and the sound of Thy prayer. 

0 Merciful of the merciful ! through Thy mercy, me forgive, and my parents, and all the faith- 

ful, male and female. 

When the morning dawneth, he should utter the renewal of the shahadat 

Welcome to the two kind recording angels ! God bless ye ! in my record, write that I 
declare’- 

that there is no god but God. 

„ Muhammad is His prophet. 

„ paradise is true. 

„ the fire (of hell ) „ „ 

„ sirat (the bridge) „ „ 

„ the question (in the grave) „ „ 

,, ,, balance ,, ,, 

>» account ,, ,, 

„ „ punishment „ „ 

„ „ book (of record) „ „ 

„ „ intercession (of Muhammad) „ „ 

1 declare that, in the hour given, God will cause (the dead) to rise from the grave. 

0 God I to Thee, I entrust this declaration for the day of my need* O God ! for its 

sake,— stop my sin ; forgive my sin; make heavy my balance; make me deserving of 
safety ; and forgive me my faults through Thy mercy, O Merciful of the merciful ! 

Then he should perform two rak^ats of the prayer of the sunnat* of the crepus- 
cule — 

with Suratu-l-Kafirun, chapter 109, 

„ ,, Ildblas „ 1 12* 

Several times he should repeat 

the Kalima-i^asbih. 

„ „ istighfar, 

and should say : — 

1 ask pardon of God for my sin; to God, be glory by the praise of my God. 

For the masj id-prayer, he should resolve to goto the masjid. On going out from 
his house, he should say : — 

O God ! by the true ingress, make me enter ; by the true egress, make me pass out. 


There are three kinds of prayer 
wajib, necessary prayer (five), 
sunnat,. prescribed „ 
nafi, voluntary „ 
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On the way to the masjid, he should utter this prayer : — 

By the incliners to Thee, by the beggars towards Thee, by this my going and coming out to 
Thee, — I pray to Thee, O God 1 

With evil and hypocrisy, 1 have not issued. To avoid Thy curse and to meet Thy blessing, 
have I come out. To save me from hell-fire and to forgive me my sin, — I pray to Thee, 
for none save Thou forgivest sins. 

On going into the masjid and planting his foot on the prayer-mat, he should ad- 
vance his right foot and say 

In the name of God, to God be praise ! peace and blessing on the prophet of God ! 0 God, 
me forgive and open me the door of mercy. 

When he performeth the enjoined observances in the masjid and giveth the salu- 
tation,* he should say ten times: — 

There is no god but God, the One, with Whom is no partner. Dominion, His ; praise, His; 
life. He giveth and taketh; and is ever living without death. In His hand, is good; 
over all kings. He is powerful. 

Then he should say : — 

There is no god but God, the One. Sincerity is His promise; victory, His slave; popular, 
His army. There is no god but God, the master of grace. To Him, be praise. There 
is no god but God, save Him, we worship none. Who have faith in Him are saved. 

Then he should utter the ninety-nine namest of God ; and say : — 

0 God ! bless Muhammad, Thy slave, news-bringer, prophet, the illiterate but truthful mes- 
senger ; and this descendant of Muhammad with blessing such as is Thy will. Give him 
the means and the blessed degree^ that Thou promisedest. 

Bless his brethren the prophets, the true ones, the martyrs, the pious ones. 

0 God ! to the day of faith (the judgment-day) our chief Muhammad bless — 
among the ancient ones, 

„ last generations. 

„ those in lofty regions. 

0 God ! bless the soul of Muhammad among the souls ; his body among the bodies ; and 
bestow all the excellences of the blessings of Thy mercy. 

His two hands, he uplifteth ; and of the above traditional prayer of the prophet 
(in zikr whereof, after this a single^section§ will pass) he uttereth as he wisheth. 

The Lords of deeds and the companions of stages have cherished this time ; on 
its preservation, established the base of the structure of times and of hours ; and in 
this rule : — 

by negation of lusts, 

„ abandoning words, 

„ assiduity in gikr, 

* Salam signifies : — 

Peace (be) on thee, 0 prophet, and the mercy of God and His blessing peace on us and the 
devout slaves of God ; peace, on you and the mercy of God and His blessing I 
Every prayer must conclude with this salutation. 

t See Brown’s Darvishes, p. ii6. 

X The degree is the makam al Mahmud. 

This is given in chapter vii, section 8 of the Misbatu 


by reading without defect, 

„ attendance before the kibla, 
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have ordered seekers and sufis. 

When, by anticipation, he shall have preferred a prayer, best it is that in the 
masjid, he should sit; be assiduous in zikr and in reading; and utter naught till he 
preferreth the prayer of sun-rise. 

On the condition that, sitting, in that place, there shall be no thought of calamity; 
and that he shall be void of the causes of defect of deeds and of states. ' 

Otherwise, he should return to his dwelling and be engaged in reading till the 
sun ascendeth. 

Of Muhammad, the story is — 

He who from morning-prayer till sun-rise, sitteth in zikr of God is dearer to me than one who 
saveth four necks (lives). 


He should read the following passages 


The Suratu-lFatiha , 

Chapter. 

. . 1 

51 

Bakara 

. . 2 


Imran* 

‘ 3 


Kahft . 

, 18 

7 > 

Hadid 

• 57 


Hashr . 

• • 59 


of the Kuran : — 

Verse. 

1-5, 164-165, 255-257, 284-286. 
190200, 18-19, 26-27. 

107-110. 

1 - 6 . 

21-24. 


Then he should utter : — 


Thirty-three times the Subhana-l-lah, 

„ „ Alhamdu-li-llah, 

„ „ Allahu Akbar, 

Once La ilaha illa- 14 ah, 

His is no partner; 

He is God. 

„ single. 

„ one. 

„ divine. 

„ unity. 


glory be to God ! 
praise „ 

God is great I 

there is no god but God. 

He is immortal. ■ 

„ imperishable. 

„ eternal. 

„ perpetual. 


His is order; His is praise ; He is powerful over all. 


* Alter this are omitted four passages not identified (see below), 
t w three „ „ ,, 


From 
Verily your God.*' 

Verily, to you the prophet come.’* 
Upon God, I call** 

Verily those that have faith. 


Verses of the Kurban, 


To 

“ of the benefactor.” 
the end. 


“ the best of heirs.” 
the end. 

>* 


and Zu-n-Nun. 
Praise to Grod. 

To thy God, prmse. 
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Till near sun-rise he should be assiduous : 

in reading. 

„ praying, 
j, azkar (zikrs). 


Then he uttereth the seven prayers, whereof the ten-fold utterance is obligatory, 
— that is, the ten azkar (repetitions). , 


lU 

iii. 

iv. 

V. 

vi. 


the Suratu-l-Fatiha 
„ Falak* 


„ Nas* . . . ' 

„ Ikhlas 

„ Kafirun • • . . • . , . . • ^ 

Ayatu Kursi . . • * . . . \ 

glory to God j praise to God ; no god but God ; God is great ; there is no power nor virtue 
but in God, the great, the mighty.f . 


Chapter. 

I 

IIS 

II4 
112 
109 
2 V. 255 


O God! upon Muhammad and his offspring send Thy blessing : 

O God I me, forgive and my parents and all the faithful, male and female : 

O God I towards me and theni, do so, soon or late, in this and in the next world, as befitteth 
Thee ; towards us, do not as befitteth us,— for Thou art the gentle Pardoner, the gene- 
rous Bestower, the merciful Merciful. ’ 


This ended, he shoulcJ engage :r— 

in the tasblh, repeating sub ban allahr, glory to God. 

„ istighfar „ astaghfir-ul-lah, I ask ’God to forgive me. 
tilawat, reading the Kuran. 


till the sun riseth a spear’s length. Then, in the aforementioned way, he performeth 
the prayer of sun-rise. 

If he halve an important worldly matter, in it (for himself, or for his family) he en- 
gageth; 

If God shall have given him the bounty of. leisure, he should regard as bootj the 
being engaged in worship of God ; should without defect be assiduous in deeds and 
in devotion, Aill the time of the prayer of ?uhaj cometh, when he performeth it. 

If still he have power for deeds, and no langour enter his soul, — he should be as- 
siduous in deeds. If not, he should rest himself for a while. 


* 

t 


'together, these two are called — ma’ugatain, the two ma’u^ ** shelter in God/* 
The clauses are 


ist^the tasblh. 
2nd — „ tahmid. 
„ tahlil. 


takbir. 
Sth^ „ hawla 


Zuh^ (orchasht) is the middle hour between sun-rise and nootu 
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Deeds are of two kinds : — 

(a) outwards— 
salat, prayer, 
tilawat, reading, 
zikr, repeating God’s name. 

(h) inward : — 

muhazira, being present before God- 
murakiba,* fearful contemplation, 
muhasiba, calling one’s self to account. 

The arranging of deeds is in this wise. As long as possible, the seeker should 
unite outward deeds with inward deeds ; and in order advance salat, tilawat and 
zikr— on the condition of the heart being present with God, and of its being in fear- 
ful contemplation. 

If, through languor union with an inward deed (muhazira, murakiba) be impos- 
sible, he should be content with an outward deed. 

Murakiba is that contemplative state wherein he ever regardeth God, his preserver 
and watcher : and this is the essence of zikr. 

If, in respect of murakiba, he be languid ; and temptations and thoughts prevail, 
—he should awhile rest himself in sleep so that nafs may rest from languor and tor- 
ment ; and, again, with joy may turn to deeds. Otherwise, through sorrow, nafs, with 
confused tile, entereth the heart; complaineth ; prevaileth over it; and therein 
causeth hardness. 

Before the declining of the sun (from the meridian), he should be awake for an 
hour, to arrange for ablution, so that at the time of noon, he may have finished his 
ablution ; and may, engaged in jikr and tilawat, be sitting before the kibla. 

When the sun declineth /rom the meridian, he performeth 

four rak’ats, 
one salutation, 

and, thereby, becometh prepared for the prayer of zuhr. 

After that— 

he performeth the sunnat of ;?uhr, 

„ sitteth expectant of the jama’at. 
engageth in tasbih, and in istighfar. 

It is laudable if, between an enjoined observance and the sunnat of the morn, 
he utter a prayer. 

The sal5t-i-zuhr being ended, he uttereth 
Chapter. 

the Suratu-l-Fdtiha t 
„ Ayatu-Kursi 2 255* 

„ tasbih, Glory to God. 

„ tahmid. Praise „ 

„ takbir, God is great. 

„ tahlil, There is no god but God. 


* See pp. S 9 , 64, 6g, 86. 
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It is an excellence if, here, he should utter the ayat (verses) and the prayers pre- 
viously mentioned after the salat of the morn. 

Alive with holy deeds in the afore-mentioned way, he should make the time be- 
tween zuhr (noon) and ^asr (afternoon). 

This is for that one who hath no other occupation, and who passeth his time in 
devotion. 

When ^asr cometh, he preferreth four ruk'ats of the sunnat ; and readeth : — 

Chapter. 

in the ist rak’at the Suratu-l-Zilzal* 99. 

„ 2nd „ . „ Adiyat loo. 

„ 3rd „ „ Kari’a loi. • 

4th „ „ Takasur 102. 

When he performeth the ordinance of 'asr no time remaineth for the salat of 
nawafil (works of supererogation); it is the time of zikr and of tilawat. At this time, 
naught is more excellent than the society of 

a learned zahid, possessed of zuhd, for the blessing of whose breathings he may borrow the 
splendours of advantages j and— in respect to abandoning the world, to perpetuity of 
devotion and of desire,— may increase his resolution. 

When he wisheth to come out from the stage he saith : — 

In the name of God : what God pleaseth ; God is my sufficiency ; there is no power nor 
virtue but in God the great, the mighty. 0 God, towards Thee, I go out ; and me. Thou 
makest go out. 

He uttereth - 

Chapter. 

the Suratu-l-Fatiha i. 

„ Falak 113, 

„ Nas 114. 

Between 'asr (afternoon) and maghrib (evening-prayer) he uttereth a hundred 
times each of the following prayer's 

(a) There is no god but God, who is single, whose partner is none ; His is the dominion ; 
His the praise ; powerful is He over all things. 

(h) the tasbih-t 
„ tahmid. 

„ tahlil. 

„ takbir. 

(c) Glory to God, and to Him, praise; glory to God, the mighty, and to Him, praise; I ask 

forgiveness of God. 

(d) There is no god but God the ruler, the Just, the Visible. 


* The ^gnifications are f See p. 113. 
zilzal the earthquake, 

adiyat „ war-horses that swiftly run. 

kari’a „ striking, 

takasur „ emulous desire of multiplying. 
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(e) O God ! upon Muhammad ^nd his offspring, send, benediction. 

(/) I ask forgiveness of God, the mighty,— save who is no God,— the Etern al, the Ancient 
• penitence, I offer. 

(g) Whatever pleaseth God : there is no power but in God, the great, the mighty— save who is 

no god — the Eternal, the Ancient, penitence, I offer. 

(h) Whatever pleaseth God ; there is np power but in God. 

Daily, once, at the beginning, and at the ending, of day, he should say: — 

O God me Thou createdest, guidedest, f edest, quenchedst, causedest to die, causedest to livet * ' 
Thou art my God ; save Thou none is mine ; save Thou is no God ; single, Thou art; 
no partner is Thine. 

Whatever pleaseth God ; there is no power save in God : 

9 i ,9 from God, are all favours : 

» 79 in the hand of God, is all good : 

» ■ 99 save God, none wardeth off sin. 

Before sunset, he must perform ablution ; and seated before the kibla, be ready 
for the approach of night. 

Till the sun setteth, he should utter : — 

(«) the seven prayers whereof the ten-fold utterance is obligatory. * 

(b) „ tasbih. 

U) » istighfar. 


At sun-set, in Sinswerto the azSn, he uttereth:— 

Chapter. 

the Suratu-l-Shams 91. 

„ „ Lail * 92. 

„ „ Falak.113. 

„ „ Nas 1 14. 

O God I the face of Thy night this is, and the back of Thy day. 

Between the agSn (of sunset) and the ikamat, as his time is little, he quickly per- 
formeth two ruak'ats of the sunnat ; and uttereth : — 

Chapter. 

in the ist ruk^at, the Suratu-l« KJfirun 109, 

9, 2nd „ „ Ikhl^ 112. 


He reneweth the shahSdat,’^ and saith : — 

Welcome to the angels of the night; welcome to the two kind angels. 


In the masjid, he joineth the two ^ishS (evening prayers) until he jomeththe bless- 
ing of being in the masjid (i’tikaf) and of the union of the two 'isha. 

If therein he see increase of safety of faith, of perfection, of sincerity, and of tran- 
quillity,— he may go to his own comer; and (of all the prayers which he performeth 
between maghrib and Tsha) may utter : — 




with two rak’ats 
the SSratu-l-Buru] 


Chapter. 

85. 

86 . 


91 
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(^>) with one rak’at, 

the Suratu-l-Bakara,* 
„ _ „ Ikhlast 
(c) the Ayatu-I-KursiJ 
„ Suratu-l-Ikhlasf 


Chapter 

2 V. I — 16. 

H2. 

2 „ 255. 

II2. 


II7 


Well it is if he unite {6) and (c) with {a). 

After performing the enjoined duty of 'isha and the two rak’ats of the 
goeth to his dwelling or to his khilvat-place. 

Before sitting down, he performeth four rak’ats with: — 


the Suratu-l-Lukman 

Chapter, 

31- 

„ „ Yasin 

• 36. 

„ „ Dukhan 

44* 

,, ^ulk 

67, 


sunnat he 


If he wish to shorten the prayer, he uttereth 

Chapter. 

the Ayatu-l-KursiJ 2 v. 255. 

5 , Suratu-l-Hadid^ 57* “ 

„ „ Hashrll 59. 


Then he performeth eleven rak’ats, and uttereth — - 
the Suratu-l-Tarik 86. 

and delayeth not, save when he is engaged in devotion of vigilance of his own 
nafs, wherein delay is excellent. 

When he wisheth to sleep, he should (as to purity and to ?ikr) be as before 
stated ; when he awaketh and. wisheth to make the tahajjud, he maketh it standing 
as before stated. 

Some short-sighted ones (whose vision may not have found the collyrium for the 
observing of the beauty of perfection of rule) may regard the repairing of times ac- 
cording to rules, — the portion only of 'abids. 

They see no great need of it for the Lords of stages and for the Companions of 
'union. ’ * * * § 

Possibly this is the mark of him who, in search of, and in love for, God, is 
sincere:—' 

That he regardeth not much the expenditure of his own times and the being im- 
mersed in deeds and in devotion ; and becometh not vexed. 


* After the Suratu-l-Bakara, cometh a passage from — 

‘‘ Your God is God the One/^ 
to * 

For this tribe that hath come to reason, 

passage in the KurSn I have been unable to identify, 
t This IS to be repeated fifteen times. 

X And The prophet believeth.” 

§ The beginning, 
ill end. ' 
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For when, in respect of its Beloved, true love gaineth the opportunity of happi- 
ness and of meeting and the possibilities of the good fortune of prayer ; and, in His 
presence, hath the power 

of weeping. of paying homage (with the ground kiss). 

„ flattering. „ doing service. 

it recogniseth its own exceeding hope and great prosperity. 

Ru.yat (beholding God). 

I. 6. 

Clearly beholding God is :~ 

{a) in this world, difficult, because bafci is not contained in fani. 

(5) in the next world, promised to the faithful (muslim) and denied to the ksfir. 

The faithful (muslim) seeth God : — 

(<3) in this world, with the eye of faith and with the glance of vision. 

(3) in the next world, with the glance of sight and of vision (as in the Hadis). 

In the matter of seeing, the purport of this resemblance is the glance of the next 
world with the glance of vision in this world — not the (vain) resemblance of God . 
(possessed of glory) to the moon (void of glory) ; because this spectacle resembleth no 
other spectacle. 

The truth of true faith is this :~ 

In his own belief, the faithful reacheth to the degree of yalcin ; and as to this, belief is 
diverse. 

In this world, a crowd 

(a) know by ^ilm-i-yakin ; and the promise of their ^ainu4-yakin is in the next world, 

(6) see with ’ainu-l-yakm „ „ „ hakku-l-yakin „ >, « 

Hence said he what he said 
*** In my heart, my God, I saw.’^ 

This is faitfi, * For Ma'a? used to pass by the door of the house of the sahaba 
and used to say 

‘‘ That I may have faith for an hour,— come.” 

When ^ainu-l-ya!^m reacheth to perfection, it gaineth the degree of beauty of 
vision wherein he seeth no increase of form as AmiruJ-Muminim ’AH hath related 
of, this makam — 

‘‘ If rent were all the veils, not at all would increase my yakin.” 

The errdr of the crowd that denied the seeing (of God) in the next world, two-fold 
i sits err or:— 

(a) obligation to God's word—** Him, the eye understood not.** 

(^) the idea of the next world (founded) on this world. 
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As' to 

Seeing is one thing (possible), understanding another (ditScult). The sun’s form, one can see ; 
it, one cannot comprehend. 


As to {h ) — 

■With seeing of this world, the seeing of the next world hath no connection. ' 
What .connection hath fan! with baki ? 


The mistake is this, that the crowd thought that even as in this world so in the 
next world, for seeing the five following conditions are necessary 


a side, 

„ description. 
„ quality. 


an air. 

a splendour-light. 

„ surrounding of light. 


Vain imaginings, are all these fancies ; and great is this error that, in respect of his 
own hal and makam, a person conjectureth in a degree superior thereto. 

To-day, the affairs of the next world gaineth that one, who, from the world and 
from its delights, shall wholly have turned his inclination. 

He is — 

(a) in heart, in the next world, in the hidden world, dwelling in kudrat. . 

(i) in body, in this world, ih the world of shahadat and of hikmat. 

This crowd perforraeth deeds for cash and giveth not itself to credit. 

What, from beholding the promise, others have to-morrow, is for them the essence 
of cash to-day. 

•Despite this, for them also is a promise, which is the cash of another crowd ; and 
for it, cash reacheth the Absolute Banker (whose promise is not the cash of another ; 
and that is, Muhammad, whose cash is the promise of other prophets). 

The promise of saints is the cash of prophets ; the promise of the faithful muslim) . 
the cash of saints. 

According to his own hal, Muhammad hath a promised inakam, the signification 
whereof is the — 

Makam-i-Mahmud, the praised mal^m. 

In it, with him none hath partnership. In this sense, the signifier is the word 
that occurreth in invitation to faith ; and thereto the speaker is the word of the 
Kalam-i-Majid (the Kuran). 

The witnessing of prophecy ; and its ending (with 

Muhammad). 

1.8. 

Through the witnessing by God and the proving by endless ^miracles, people of 
faith have had — faith in Muljammad’s mission j and in the demand of the traditions of 
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the Kalam-i-Majid, by the revelation of the faith, whereby all other religious rites and 
orders are abrogated. 

The perfection of prophecy in Muhammad^s mission placed, on the door of other 
prophecy, the seal of decline. After him, closed became the path of prophecy ; and 
all invitations (to faith). 

Who from the path of following him turneth his face ; and considereth not neces- 
sary to himself the rules of his sharfat, is the friend of Shaitan, the enemy of the 
Merciful, and of the crowd of infidels. — Them, God requite ! 

If from the miracles* other than by the prophets, something becometh apparent, 
i^t, they should call deceit, not miraclet (of the prophets). 

At one time when Fir'aun used' to go by the Nil-bank — as he went, the Nil 
went ; as he stood, the Nil stood. 

Not of the crowd of miracles (of the prophets) was this, though doubtless to him 
and to his people it appeared as the essence of power. Nay, it was divine deceit that 
daily, in his own kufr, he might become more firm ; and, from the acceptance of faith, 
more astray. 

Possibly, by the blessing of following Muhammad, some of the miracles other than 
by the prophets may be revealed to the auliyS (saints) ; and to them they may be 
a blessing, whereby greater may become their yakin. 

Not necessary is it that the tyuth of the hal of a wall, or of a sincere one, should 
be manifested by miracles (of the prophets). Because it is possible that the rank and 
the hal of the master of miracle may be lower'^than the rank and the hal of him, who 
is not master of miracle. 

By reason of the manifestation of miracle, is commonly the strengthening of mani- 
festation and the aiding of the faith of the master of miracle. 

To the crowd (whose power of yakin is in perfection) is no need of the effects of 
kndrat free from liikmat. 

For this reason, hath come the tale of':— 

karSmat miracle (of the prophets), 
id)warik*i-*adat „ (of other than the prophets). 

On the part of the sahaba, seldom ; on the part of modern shaikiis, often, — des- 
pite the fact that superior to their Ml, is the hal of the sahaba. 

The cause is that, mention whereof hath passed. Nay, in their opinion, through 
beholding the lights of absolute kudrat through hikmat, the glance of their vision is 
neither striange nor rare ; and, in the strengthening of their yakin, is no excess of 
effect. 

Ololc 
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When something became disclosed to those, for whom was no continuance of 
manifestation,— by it, they become impressed ; and the power of their yakin, greater. 

As the prophets are special by wahy (revelation), the auliya (saints) are from 
others of the faithful distinguished, by ilham-i-rabbani (divine inspiration). 

To them, either in khwab or in wakefulness, God bestowed good inspiration • a 
part of the parts of prophecy is true ^wab (sleep, dream). ^ ’ 


Ma’rifat-i-dil (deep knowledge of the heart). 

HI. 6. 

The ma'rifat (knowledge) of the qualities of the heart are difficult, and itssi^mi 
ncation abstruse — ^ 

of erfectfon ” ® of hal j and its advancement in the degrees 


Hence they call it— 
kalb (the heart). 
„ kullab (a cheat). 


Since hal is the gift of God and His gifts are boundless, endless are the power and 
the advance of the heart in degrees of perfection and in ascents of the beautv 
the grandeur of eternity without beginning. ^ ° 

Contained, in the limits of number and in the number of limit are not its 
qualities and its hals. ' 


In limiting and numbering it, whoever spake knoweth of very truth that th 
establishing of the limit of understanding and the making it dear becometh not th^ 
portion of his own capacity. 


In the ocean of ma’rifat-i-dil thousands of divers of the seas of ma’arifat h 
dived its abyss, none hath reached, or renounced its rarities and wonders 

'■“k to th. heart 

Ftoa. .t, to whom (ell the precoos jewel-it, he placed on the platter of desire 

came" toToZ "a 'i 

o. etorni^ without heginning, and in it, tfetnto:"f sSf-S to ^7 
ion, and therewith glorified became. 

the stoge c .n. 

and nafs; the seas of the counW and of domtii! fi. 1 (‘^e soul) 

toe ,evetoernt.on.pUce of vision and the pastotage of heholdingX) ’ 

* See the Imuran, iii, 24 j ix, 1 14. 
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Its form (Is) pictured with the essence of love ; and its vision, illumined with the 
light of beholding. ' ; 

When, free from the soul, became nafs, on both sides love and contention ap- 
peared. From the marriage of the two loves (ruh and nafs), was born the heart’s form • 
like to Barzakh , it intervened between the sea of ruh and the sea of nafs • to both 
inclined; and between them became the hinderer of contention. 

That the heart’s form appeared from love’s source is proved thus 

Wherever it seeth a beauty, with it it allieth itself : wherever it findeth an associate, with it 
it intertwineth, ^ * 

Not without a chosen one, nor a beloved, nor a heart-adorner,— ever is it. Firm 
is its base on love, and love’s existence on it. 

In their existence, the heart is like unto the throne of the Merciful. The throne 
is the heart of the greatest in the great world ; the heart is the throne of the least in 
the least world (Adam). 

Included, beneath the sway of the throne’s surrounding, are all hearts,— even as 
in the sway of the greatest rQh (God), are the parts of ruh ; and, in the sway of uni- 
versal nafs, the parts of nafs. 

A form and a truth, hath the heart ever as hath the throne. Its form is that piece 
of cone that, in the left side of the body, is a deposit : its truth is that divine grace 
mention whereof hath been made. 

Between this truth and its form, rational nafs and the animal ruh intervene; be- 
cause the heart’s truth is purely grace, and its form the essence of grossness. ’ Be- 
tween absolute grossness and grace, resemblance is in no way. 

The rational nafs and the animal rflh (which have, each, a face to the world of 
grace-; and a face to the world of grossness) intervene between the heart's form and 
its truth,— so that every trace (that may issue from the heart’s truth) may first reach 
nafs : may by affinity take its aspect of grace ; and may, to the animal ruh, convey its 
aspect of grossness. 

Even so, by affinity, the animal rflh taketh its form of grace ; intrusteth to the 
heart’s form the aspect of grossness ; and, therefrom, becometh diffused in the quar- 
ters of the body. 

Even so the grace of mercy first is from God ; becometh spread upon the truth of 
the throne ; reacheth from it to all thrones ; joineth by their means to the throne's 
form ; and, hence, reacheth the quarters of the material world. 

The afGnity of the throne’s form is to its truth. Because every bounty (whereby 
truth reacheth the material world) first reacheth its form, and thence penetrateth to 
other bodies. 

So is the affinity of the heart's form to its truth. 
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All hearts find bounty from the throne :~ 

(a) its truth from the throne’s truth. 

(J) ,, form „ 3» form. 

At a time when, by means of prosperity, opposition as to God between the heart 
and the throne appeareth, nothing of creation is greater than the throne. Of its great- 
ness God's word speaketh. 

Muhammad hath said the hearts are four : — 

(i) the heart, pure, luminous, wherein the lamp is kindled. Thisls the heart of the faithful 

mushin. 

(ii) ,, dark, head -lowered. This is the heart of the kafir. 

(iii) „ addicted to hesitation between kufr and faith. This is the heart of the hypo- 

crite. 

(iv) the heart, inclined, possessed of sides, whereof one side is the place of faith ; and the 

other, of hypocrisy. 

In it, are the aid of faith from the holy world, and the purification like to freshness 
that increaseth from pure water ; and in it, are the aid of hypocrisy from the world of 
pollution, and a stain like a wound that increaseth from purulence and ichorous pus. 

Whichever of these two is superior, ordereth the heart. 

The source of contrariety of these four kinds of heart is the result of contention 
between ruh and nafs. 

To its own world, rub wisheth to draw nafs ; and nafs, ruh- Ever in this contention 
they are. Sometimes ruh prevaileth and draweth nafs from the low centre to the 
lofty makam, sometimes nafs prevaileth, and draweth rQh from the summit of per- 
fection to the abyss of loss. 

Ever obedient to that side that prevaileth is the heart until when dominion 
becometh established wholly on one. In following it, the heart accepteth con- 
tentment. 

On these two attractions, are established happiness and misery. 

If the happiness of eternity without end and the favour of eternity without begin- 
ing arrive and give to ruh (the soul) the aid of grace, whereby it gathereth strength ; 
conquereth nafs ; escapeth from contention ; advanceth from the descending-place 
of creation to the rising-place of kidam; and, turned wholly away from nafs and 
kalb (the heart), approacheth to the viewing of God — then dil (the heart) in its follow- 
ing from the makam of kalb (the conversion whereof is necessary) ascendeth to the 
makam of ruh and in ruh’s dwelling resteth. 

Then following dil (the heart), nafs issueth from its dwelling (which is the 
world of nature) and reacheth the makam of dil (whose child it is). 

Such is the heart of the faithful wherein is no atom of shirk (partnership with God) 
and kufr (infidelity). 

If, otherwise, be the state and the effect of misery and the hardness of eternity 
without beginning arrive and make rUh captive to dil and nafs victorious, so that it 
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gathereth strength, and, to its own world, draweth kalb and ruh — ruh descendeth 
from its own makam to the place of kalb ; kalb entereth from its own makam the place 
of nafs ; and, in nature's soil, firm becometh nafs. 

Such is the heart of the kafir, who is lowered of heart, black with kufr, 

altogether seized. 

If, on either side, be not total victory, the inclination of dil is generally: — 

(a) to nafs, if nafs be powerful and dil hesitating in the middle. 

Such is the heart of the munafik (hypocrite). 

(b) to ruh (or to both sides), if ruh be powerful. 

Such a heart is inclined and hath two faces— one towards faith, the other towards 
hypocrisy. 


MaVifat-i-murFd va murad va salik va majziJb. 

Deep knowledge of the murid (the follower, the lover, 
the disciple), of the murad (the followed, the be- 
loved, the shail^), of the holy traveller, and of the 
attracted one. 

III. 9 . 

Sufis assign two meanings 

to murid, the follower, the lover (the disciple). 

„ murad, „ followed, „ beloved ( „ murshid). 

The murid (disciple) is called muktadi (the follower) because 

The eye of his vision becometh, with the light of guidance, the see-er ; and gazeth at his 
own defect. The fire of desire of perfection kindleth in his nature j and never resteth 
except by the acquisition of the murSd (the followed) and of propinquity to God. 

Impressed with the travelling of the man of desire, whoever was; and, in the two 
worlds, hath a desire other than God, or resteth a moment from desire for the 
murad,— —for him, illusory is the name of desire. 

Thus say : — 

Shaikh Abdu-l-lah ?afig. 

Aba ^UgmSln Hairi. 

The murad is called muktadS (the followed) because : — 

The power of his sway (over murids) hath reached to the degree of perfecting imperfect ones 
to the diversity of ways of capacity ; to the ways of directing and of instructing with the 
glance of the eye. 

Like this is the person, or the holy traveller, (who is) the attracted one, who, 
with the foot of travelling, hath traversed all the deserts and the dangerous places of 
sensual qualities; and then, with the aid of divine attraction, passed from the degrees 
of the ]y:alb (heart) to the ascents of rQh (the soul) ; reached to the world of kashf 
(revelation) and of ya^n (certainty) ; and is ever in beholding (God). 
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Or like this, is the (God) attracted one, (who is) the holy traveller, who first, 
with the power of attractions, hath traversed the plain of the makams, reached to the 
world of revelation and of beholding; and then, with the foot of travelling, beheld 
the stages and the halting-places ; and found, in the form of ^ilm, the truth of hal. 

To these two, is preserved the rank of being a shaiMi, or of being a muktada (a 
followed). 

Neither of the two following hath the right of the dignity of being a shaikh, 

(a) The imperfect holy traveller, who from the strait place of effort to the plain of manifest- 
ation, hath not reached. 

(h) The imperfect attracted one, who, in respect to the subtleties of holy travelling and to the 
truths of makams, of stages, and of dreadful places,— hath not gained knowledge. 

To them, becometh not committed : — 

The ruling over the capacity of the murid and the instructing him in the rules of taril^t. 

For this reason, more than its good is the evil of every control that they exercise 


The existence of the murid and his capacity of perfection is like unto an egg, 
wherein is existent the capacity of being a bird. 

If it be worthy of the power and of the impressing of the blessing and of the 
protection of a matured bird (wherein the vehemence of the power of begetting is over- 
powering), — while in the egg, the power of the spiritual life and the specialities of its 
perfection of flying penetrate. At last, off from itself the egg pulleth the egg-gar- 
ment ; putteth on the honour-robe of being a bird ; and conveyeth itself to the per- 
fection of capacity. 

On the contrary, if he place the egg beneath a (young, immature) bird, that hath 
not the power of flying,— -a time lapseth, and in the egg the capacity of the existence 
of flying becometh corrupted. Then the egg is not worth restoring. 

Even SQ, if — beneath the sway of a perfect shaikli (who shall have attained to the 
degree of perfecting imperfect ones; and in whom, are joined together the travelling 
on, and the flying on, the Path, and attraction) the sincere murid make obedient his 
own existence — the bird of truth, *^God created Adam in His own form,^' issueth 
from the egg of his existence ; flieth in the liquid air of divine essence ; and reacheth 
the degree of producing. 

If beneath the sway of the imperfect holy traveller, or of the imperfect attracted 
one, the murid come, corrupt in him becometh the capacity of the perfecting of 
humanity; and he reacheth neither to the perfection of man, nor to the stage of 
perfection. 

Even so, in the material world, the demand of God^s mature ^ikmat and current 
sunnat is this— 

that, despite the capacity for producing, appeareth not the permanency of species, except 
after union of the two producers with the bond of lust, by the means of the deed, active 
and passive ; and by the impressing and the impression. 
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So, in the spiritual world, the mystery of the hakikat of man (which is purely ser- 
vice) cometh not into existence — 

except after the union of the murid and of the murad with the bond of love ; and the murid’s 
acceptance of the murad’s sway. This is ** the second birth.” * 

Though in the kudrat of God, possible is the existence of the son without the 
father, — yet, in hikmat, it is prohibited just as is prohibited the spiritual birth with- 
out the union of the murid and of the murad. 

In kudrat it is possible (as is shown by the existence of some attracted ones) ; in 
bikmat, difficult. 

Further, in birth without the father, calamity may be expected as in the birth of 

■'Isf, who (in divinity and in humanity) became the source of error of the Christians 

Him, they called — ^^the Son of God/' 

If an attracted one become master of revelation, not through the directing of a 
consummately perfect shaikh^ — not secure are others from calamity. 

In the sense of lover, murid is : — ^ 
the traveller, who is (God-) attracted. 

In the sense of beloved, murad is: — 
the (God-) attracted one, who is the traveller. 

Among them, restricted is the sense of shaikh. 

Whose labour (as to revelation and manifestation) is preceding is lover; whose 
revelation (as to the form of effort) is preceding is beloved. In this way, the sense 
of murid and murSd is the essence of murad. 

The Kuranic verse comprehendeth the explanation of the hal of the lover and of 
the beloved. 

Divine will, not the slave's acquisition, is the cause of choice : the condition (of 
acceptance) of guidance is the forerunner of repentance (which is the slave's deed). 

In this form, the choice is the hal of the beloved. Only by arrangement and by 
degrees, are the guidance of the hal of the lover, and the travelling of lovers in the 
regions of mal^ams. 

Until he fulfilleth the lowest maj^am, he reacheth not to the lofty makam. 

They ascend 

degree. degree, 

from the 1st to the 2nd. 

„ 2nd „ 3rd, 

»9 3^^ » 4^h* 

Thus, by arrangement, they travel all the madams. Then, changeth, travelling to 
attracting; endetb, travelling in flight; joineth, labour with manifestations; and 
reacheth, the being absent to beholding (God) face to face. 


# See p# 67* 
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In this makam, do they write for the lovers the mandate of khilafat ; give the 
honour of being a shaiMi ; and order power over the murid. 

For this degree is the middle makam 
(fl) between the hidden and the manifest. 

(P) „ God „ man. 

In this makam, like to the throne of the merciful is the slave’s existence that hath 
one side towards the hidden world ; and the other towards the material world. 

With the former, he taketh the bounty of God^s mercy from the hidden world ; 
with the latter, he conveyeth it to the material world and to the people. 

When at the beginning of hal, beloved ones take the path by the aid of attrac- 
tion they traverse the regions of makam with a single attraction, and, therein, are 
comprehended the acquisition of all deeds of beloved ones. 

Included in the purity of their hal, is the purifier of the crowd of makams. 

The binding by makams is for common lovers, who have not yet reached the 
world of kashf ; whose travelling is in the removing of the darkness of the qualities of 
nafs ; and from whom, in every makam, becometh effaced the darkness of a certain 
quality till that time when by this effacing, their nafs gaineth, with divine light, full 
refulgence. 

As in nafs the inclination of nature is a darkness (which, in the makam of sin- 
cere penitence, becometh effaced) ; and delight in the world is a darkness (which, in 
the makam of austerity, becometh effaced) ; and poverty of trust on the surety of 
provision of God is a darkness (which, in the makam of riza, ariseth and departeth) — 
accordingly, in every makam, a darkness becometh effaced till all the darknesses of 
nafs (by the travelling of the crowd of the crowd of makams) arise and depart ; and 
from the veil of darkness, becometh revealed the beauty of the face of yakin. 

By reason of the preceding of revelation on the path, when all the quarters of ex- 
istence and of the interior (before the travelling of the stages of makamSj of travelling, 
of effort) are, with the light of yakin, illumined ; and cut off from them are the dark- 
nesses of the qualities of nafs* 

In them, is existing the abstract of all madams j separate from all zahids they are 
despite delight (in the world) ; reliant on God, despite attention to the chattels of the 
world ; and contented with God, despite abhorred sins of nature. 

Because on God is their existence ; not on themselves. 

The absolute murad (the followed, the beloved, the murshid) and the absolute 
mahbub (beloved) is Muhammad, the Sayyid of created beings — 

The purpose of creation was his existence; created beings are all his offspring. 

To none saye to him, did they give the honour robe of being beloved/’ 
Even to the tabhn advance from the makam of being a lover to being a beloved is only 
by implicitly following Muhammad. 



Then from Muhammad came the address in respect of Musa, who had the degree 
of being ‘‘a lover (of God) and who wished to be “ a beloved (of God)/^ 

When Tsa desired this degree, at a time when He was desirous of Muhammad 
God kept him detained some years in the sky, till after the mission of Muhammad, 
so that— 

by God^s order He might descend (to earth), and (by reviving the faith of 
Muhammad and by following the sunnat of prophecy) reach the makam 
of being beloved (of God).*' 

God, none reacheth by being a lover, — only by being a beloved : God, none 
reacheth save by God. 

Aba 'All Dakkak hath said : — 

As Mus? was a murid (lover), he said O God r open me my heart/’ 

As Muhammad was a murM (beloved), to him, God said Thy heart, opened we not?’' 

MQsa said : — 

** Let me see.’' 

Came the answer— 

“ Me, thou shalt never see." 

To Muhammad, God said : — • 

At thy God, shalt thou not look ? (Yea, thou shalt). 

In the attraction of truth, the similitude of the love of the Ancient One (God) is 
Muhammad — even as, in the attraction of iron, is the quality of the magnet. 

As the magnet giveth its own quality (the attraction of iron) to Its own attracted 
and beloved one, so that it can attract another (piece of) iron — so, in its own 
attracted one, the speciality of every attracter permeateth. 

From the magnet of love for the Ancient One (God), the rflh (soul) of 
Muhammad (which is the first attracted and beloved one) acquired the speciality of 
the attraction of the souls of the faithful (muslims). 

From the quarters and regions of the world, to himself Muhammad drew 
thousands of souls of the sahaba, each one of whom found a portion of that specis^Hty 
suitable to his capacity. 

To himself, he drew the souls of the tabi'in. 

So, oeon after oeon, womb after womb, from the souls of the tabi*in to the souls of 
the shaikhs and of the firm ''ulmS, — that speciality became transported ; of the murid 
to the mur§.d, the chain (of attachment) became arranged j and every raiirid, a murad 
became. 

Such is the effect of following Muhammad. 
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By perfection of following and by the link of union with the souls of shai^s, 
whoever gained union wdth the soul of Muhammad — in him, appeared love for God ; 
and the degree of being a beloved (of God) and of being a murad. 

For, according to arrangement, the souls of shai^s are united with the soul of 
Muhammad ; thereby, in all permeate— love, following (the followed), and love for 
God. 

The murid, whose soul with the soul of the consummately perfect shaikh, (who 
shall have slipped out from his own desire; and gained from another shaikh, the 
heritage of love for God) uniteth not, — never reacheth the degree of being a 
beloved (of God), nor gaineth the makam of sway over another (the murid). 


rtikad (belief), the place whence it is taken, and the bind- 
ing of one’s self to the true faith. 

1 . 1 . 

The words iTikad and ittihSd signify ; — 

the binding of a form of ’ilm in the heart of the existence of mysteries. 

Its place of origin, in the beginning of hal, is the repetition of the hearing of 
news ; and the continuance of the following of impressions as in children's pure nafs, 
which, by the passing of time, becometh the cause : — 

of iniquities of ideas and fancies. 

„ the following of the people’s faith. 

In their mind, the form of those beliefs becometh, like the (imperishable) sculp- 
ture on stone, — firm to such a degree that, in it, the power of another form appeareth 
impossible. 

Whom, they see declining from the sunnat of their own- 
faith, and the good of the religious order, 

they charge with perversion and error. 

Of them, is a crowd that hath, according to its own idea, held to the arguments 
of its own religion ; and of itself imagined the verifying of, and the expelling (of 
deniers) from, its own circle of following. 

If verily they look, they see themselves even so in the degree of following their 
own Imams and ’Ulama, from whom by reason of good opinion (and by the fancy of 
goodness of that opinion), they may have accepted arguments; from whom fancies 
and understandings may have issued ; and with whom, the thought of ya^m and by 
the abundance of verification, they may have become pleased. 

By reason of diversity of opinion, is the contrariety of desires, wherein human 
nafs is innate ; and the existence of disputing and of forbidding worldly positions 
and demands (by the disease of seeking which, hearts are commonly distressed). 


s 
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From the ancient to the modern ones, hath arrived this contrariety in the happy 
state. 

Gradually, in the midst, the parties became diffused and dispersed; drew to 
enmity and hate; and it, by way of heritage from ancestors, descendants have taken. 

CEon after oeon, became pressed together its darkness (of hate), till it reached the 
limit of enmity, and ended in execration and kufr. 

Then wherever, the past favour of eternity without beginning joineth, and wish- 
eth to bestow faith upon the slave — 

it releaseth him first from effects, customs, and manners; conveyeth him to the purity of the 
first creation ; teareth up from his heart the root of obstinacy and of desire ; till he be- 
cometh worthy of the form of true faith 5 and clear to him becometh the manifestation of 
the pure God, 

In the time of the society of Muhammad, by the blessing of the effects of descent 
of wahiy (revelation), and of the ray of light of prophecy the nafs of the people had 
become eradicated from the darkness of customs ; and hearts, purified from the pollu- 
tion of nature and from the impurity of desire, turned away from this world, turned 
to the next world, seekers of God, with the light of faith, — hadbeheldthrough the veil 
the form of the hidden. 

Therefore free was their belief from the reproach of contrariety; and their heart, 
from the ills of desire, 

One of heart, of opinion, of tongue were all. 

When the sun of prophecy became veiled in the veil of the hidden ; and the light 
of purity, concealed in the veil of grandeur, — the darkness of desire of the land of nafs 
of the people (who, by the light of prophecy, had gained effulgence) became effaced in 
its light. 

By the sun's being veiled and hidden, it again cast its shadow; and, little by little, 
forth from the concealed ambush, came the darkness of its desire. 

Hearts turned their face from the moderation of steadfastness to turning aside ; 
contrariety, to the degree of turning wholly away, appeared ; and open to shaitSn, be- 
came the path of sway. 

According to the distance from the time of prophecy and of being veiled, the 
light of innocence daily became greater through the darkness of the descendings of 
nafs in the world ; and contrariety commonly appeared^ 

Who is the seeker of the true faith, should follow the first crowd of the eom- 
panions'^' should turn bis heart from love for the world, so that, by the light of yaMn, 
the eye of his vision may be opened ; and to him may be discovered the piire God. 

This appeareth only — 
by true purity* 

„ excellent refuge in the giver. 

„ the complaining of the evil of nafs. 

„ keeping One^s self pure of sin by God^s grace. 
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For, the associate of answer, God maketh every question that is through sincerity 
and perturbation. 

To whom, God gave the favour of change of desire away from the world, the root 
of contention He plucked up from his heart and made it the glancing place of His 
mercy. 

Its mark is this — 

By the glance of mercy, he becometh not joined with the veiled ones; nor with them treadeth 
the path of contention. 

This is of the specialities of the sufIs, whose hearts have wholly turned to the 
ecstasy of the sweetness of love (for God) away from the love for the world ; whose 
veins of contention have become extirpated ; and who, with the glance of mercy, 
have gazed at the commonality of the people, gained safety from enmity, and who 
are entitled—firka-i-najiya.* 


’Ilm-i-fariza (the knowledge of God’s ordinance). 

II. 3 . 

That 'ilro, the desire whereof is for all muslims an ordinance of God, is, in the 
opinion of the 'ulama, contradictory. 

Some have said it is • 

{a) the ’ilm-i-ikhlas (sincerity). 

Because even as devotion to God is God’s ordinance, so sincerity in devotion 
is also God’s ordinance ; as for ’ilm, practice is necessary, so practice is necessary for 
the ’ilm-i-khlas. 

(3) the ’ilm-i-afat-i-ik)hlas (the calamities of sincerity) ; or the quality of nafs, the 
revelation whereof is the power of ikhl5§. 

Then the ’ilm-i-i^lSs is dependent on the ’ilm of the qualities of nafs. 
Dependent on it whatever may be a necessity is on it also necessary. 

(c) the 'ilm-i-wakt (period) ; or the knowing in what thing (deeds or words) 

it is best to be daily engaged. 

(d) the ■’ilm-i-hll (mystic state) ; or the knowing the h5l (that may be between 

the slave and the Lord God), and the rule which is special to that hal; 
and the learning its excess (or defect) at any period. 

(e) the ’ilm-i-^awatir (thoughts) ; attached thereto is the distinguishing between 

the sources of the acts of thoughts and the goodness and evilness of acts. 

All this is fazilat (excellence), not fari?a (God's ordinance). 

Not lawful is the abandoning of farl?a. If ’ilm-i-farl?a be one of those ’ilms, not 
lawful to muslims, is its abandoning. 


* This is the name of an Arab tribe. 
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What Muhammad hath said is enjoined to all muslims ; the knowing of it is to 
all muslims impossible. 

Not every nature can be prepared for these ^ilms ; not lawful is unbearable 
trouble. 


Most true is the kaul (word) of those of former times. 


The kaul of Shaikh Abu Talib-i-Makki is — 

It is the ’ilm of the source of Islam; or the five columns — 

the two creeds. 


prayer. 

alms. 

dream. 

pilgrimage. 


i. the kalima-l-shahadatain, 

ii. „ salat. 

iii. „ zakat 

iv. „ saum 
V. „ hajj 

It is the ’ilm-i-bay’ (purchase). 

„ shara (sale). 

„ tilak (divorce). 

„ nikah (marriage). 

Enjoined on high and low, is the knowing of these; for.the understanding of them is, for 
all reasonable men, possible. 


The (totality of all kauls is the) kaul of Shaikii Shahabu-d-Din 'Umar-i- 
Sahrwardi — 

It is the ’ilm-i-mutafar? (the enjoined ’ilna) ; or the ’ilm of orders and of prohibitions (of 
God). 


Because though the slave is ordered as to doing, and prohibited against abandon- 
ing, them,^ — incumbent on him is their Tim, so that the practice of them may be estab- 
lished. 


The rules of the shar^ as regards orders and prohibitions, are of two kinds: — 
(a) the comprehender of the chosen common people,— 


the ’ilm-i-mubani-i-islam. 
„ bay". 

„ shara. 


the "ilm-i-nikah, 

„ tilakat. 


which are incumbent on all muslims by reason of 
requisites, 
necessity, 
need. 

{b) the "ulum-i-fazajil (excellences). the "ilm-i-hal (state). 

„ "ilm-i-ikhlas (sincerity). and other "ilms already mentioned. 

,9 Miwatir (thoughts). 

These are enjoined on some special folk, who have the capacity and the power of knowing 
them; and not enjoined on common folk who have not the power. 


For some special ones, whose capacity is fit, these Tims are of the number of 
God's ordinances. By them, they are ordered and prohibited. 
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Some of the sahaba have grieved and said 

We have the power not to bring into action impure thoughts ; impure thoughts, we have not 
the power to prevent. If as regards them, go a reckoning and a requital, difficult is the 
work. 

Came this ayat — 

Save to its limit, nafs, God troubleth not. 

Whoever cannot perform the ordinance is by it not ordered ; and for the aban- 
doning of it not reproved. 

Whoever can restrain impure thoughts, — on him, is enjoined the ordinance. 

The shaikhs, who have made yakin of something and reckoned it God's 
ordinance, have spoken according to their own state. 

This limit is the comprehender. Those 'ilms, which others have mentioned ; and 
according to their own hal, reckoned God’s ordinance, they have called— 
the ’ilm-i-dirasat (teaching). 

„ „ wirasat (heritage). 


The hal of man. 
m. 10. 

According to diversity of degrees, the ranks of men are of three kinds : — 

i. The wasil (those joined to God) and the k§mil (the perfect). 

The cUl; (wasil) are the mukarrab (those near to God) and the sSbife The KurSn 

(those gone before others in faith) Ivi 10— ii 

ii. The (salik) holy travellers of tarik (the path) of perfection. 

These are the pious ; the ashab-i-yamin (companions of the right hand) „ 8 

hi. The (mukim) dwellers of the essence of defect. 

These are the wicked ; the asliab-i-shumSl (the companions of the left hand) „ g 

The men of wusul (union with God) are of three crowds; — 

(fl) The (ambiya), prophets, whom, after union and perfection, God sent to the people 
for the sake of perfecting the imperfect ones ; and whose existence He made the link 
of the hidden and the material world to invite people to Him, and to keep prosperous 
the realms of God and of the angels. 

(b) The (mutasawwifa), shailsis, who, by perfection of following Muhammad, have 

gained union (with God) j and who were, after that, ordered to invite the people by 
the tank of following Muhammad. 

Consummately perfect are these two crowds, to whom, after their being immersed 
in the essence of jam^ (collected), and in the abyss of tauljld (unity of God), the grace 
of eternity without beginning bestowed freedom and salvation frpm the belly of the 
fish of fana (effacement) to the shore of tafra^:a (dispersed) and to the plain of bafeS 
(permanency),— so that, to salvation and to degrees, they might guide the people. 

(c) The jama ’at (crowd), to whom^ after arrival at the degree of perfection, the trust of 

perfecting (the imperfect ones) in reference to inviting the people (to IsUm) passed 
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not; who became immersed in the sea of jam’ (collected) and in the belly of the fish of 
fana (effacement), who became naught so that neither news nor trace of them reached 
to the shore of tafraka or to the region of baka ; who became threaded on the thread 
of the dwellers of the towers of ghairat (jealousy), and of the inhabitants of the land 
of hairat (astonishment); and to whom after perfection of union the power of perfecting 
the imperfect ones was not entrusted. ^ ^ 


The men of suluk (the path of travelling) are of two kinds : — 
’(a) The seekers of lofty purpose, and the murids of the face of God. 
(^) w paradise, „ „ „ next world. 


The seekers of God are : — 


{a) The mutasawwifa. 

These are that crowd that have gained freedom from some of the qualities of nafs 
become qualified with some of the hSls and some of the qualities of th^ cnf.-. J 
become the beholder of the excess of their hal. ‘ ’ 

Yet with the proud trailing residue of the qualities of nafs are they left distressed- anW 
therefore deprived of the acquisition of the end of the man of propinquity to God f 
sufiya (sufi,ism). ^ 

{h) The (malamatiya), the reproached. 

These are that crowd who, in the observance of the meaning of il^ilas (sincerity) and in the 
preservation of the rule of sidk (truth), have expended much effort ; who in the conceal 
ing of their devotion and in the veiling of their almsgiving from the people’s glance 

, regard necessary great effort; who neglect not the minutest matter of holy deeds- who 
regard an enjoined duty all the excellences and the nawafil j whose religious order is at 
all times the verifier of the sense of ijdllas; and whose taste is for the sineularitv of 
God’s glance upon their deeds and hals. ^ ^ 

As .the sinner is full of caution, as to revealing his sins, so (lest there be suspicion of hvno 
crisy) as to revealing their devotion, do they practise hypocrisy that the order of illL’ 
may suffer no injury. 


Although they are precious of wujud and exalted of hal, yet from their glance not wholly rent 
is the veil of creation. Therefore are they left veiled from beholding the beauty of tauhid 
(the unity of God) and the essence of tafrid (inward solitude), because the concealing' of 
deeds and of their hal from the people’s glance is known and allowed in the sight of the 
people and of themselves, who are the forbidders of the sense of tauhid. ^ 

Nafs is of the crowd of strangers. As long as on their own Lai, they keep their glance 
not wholly have they expelled strangers, from the viewing of their own deeds and hals * 


The difference between the mutasawwifa or sflfiya and the malamatiya is 
this 

From the malamatiya, the attraction of the grace of the Ancient One hath wholly uptom the 
existence of fufiya; and from the glance of their witnessing uplifted the veil of creation 
and of egotism. 

In making their devotion, in issuing their alms, the malamatiya see not in the midst them- 
selves and the people. They are secure from the knowledge of the people^s glance; and 
bound to the concealing neither of their deeds nor of their hal, ^ 

If good they see in revealing their devotion, they reveal it ; otherwise, they conceal it. 


The mutasawwifa or safiya are~ 

(mukhlas), saved. 


The maJiamatiya are~ 

(mujshlis), sincere. 
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The descriptiofi of their hal is: — 
“Them, by sincerity, we (God) saved.” 


The seekers of the next world are four crowds— 
oUj (zuhhad, sing, zahid), zahids, dry austere men. 

(fukara, „ fakir), fakirs. 

(khuddam, „ khadim), servants of God. 
dlu: (’ubbad, j) ’abid), those dedicated to God. 

The zuhhad are those who with the light of faith and of certainty behold the 
beauty of the next world ; clearly see this world in the form of ugliness ; turn their 
desire from inclining to the worthless decoration of the f5ni (perishable) ; and incline 
to the true beauty of the baki (imperishable). 

Against the (sufiya), the opposing of this crowd is— • 

because the zahid is, by the delight of his own nafs, veiled from God ; and because paradise 
is the makam of delight of nafs. 

By beholding the beauty of eternity without beginning and the love of eternal 
zat, the sufi is veiled from both worlds. 

As in respect to this world, he may have expended delight, so in respect to the 
next world, is his delight. 

The Hadis saith 

Unlawful for the people (of the next world) is this world ; unlawful for the people (of this 
world) is the next world ; unlawful for the people (of God) are both worlds. 

In the degree of zuhd (austerity), is the siifi above the degree of the zf^hid far 
wherefrom is the delight of nafs. 


The fukara are those who possess naught of the chattels of the world ; who in 
desire of excellence and of the divine Ri?van (God), have separated from their 
native land; and who have abandoned accustomed objects. 

The cause is one of the following three things : — 

(i) the hope of lessening the fearful reckoning of punishment (on the day of judgment). For 

necessary is the reckoning as regards lawful deeds; and, punishment as regards unlaw- 
ful deeds. 

(ii) the hope of excellence of reward and of excelling on entering paradise. 

Glad tidings, brought ]ibra,il one day to Muliatomad 

“ By half a day (equal to five hundred years), w3l the fakirs of thy ummat (tribe) enter para* 
* dise before the rich of thy tribe.” 

(iii) the desire of tranquillity of heart, and of freedom of mind— for the sake of much devo- 
tion ; and therein the presence of the heart 

Against the malamatiya and the mutasawwifa, the opposing of the fajtfr is— 
Because the fakir is the seeker of paradise and is desirous of hfe own dehght# They (the 
malamatiya and the mutasawwifa) are the seekers God afwJ diesirous of propinquity to 
Him. 
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Above this degree in fakr, is a makam superior to the makara of the malamatiya 
and of the mutasawwifa. 

^Tis the special description of the sufi. Though the degree is above the degree of the fakir, 
yet the abstract of the makam of fakr is included in his makam. The cause is that, for 
the sufi, the traversing of the makam of fakr is of the crowd of enjoined conditions ; every 
makam, wherefrom he advanceth, its purity he rendeth and thereto giveth the colour of 
his own makam. 

In the makam of the sufi, is another description for the fakir : — 

On his part, the denial and the absence of possession, of all deeds, hals, and makams. 

On his part, he beholdeth no deed, no hal, no makam ; and regardeth them not special to 
himself. Nay, himself of himself he seeth not. 

Then his, is— 

no wujud (existence). 

„ zat (essence). 

„ quality. 

He is mahv in mahv (obliteration in obliteration) ; fana in fana (effacement in 
effacement). 

Such is the truth of fakr, in excellence whereof, the shaikhs have spoken. What, 
in the sense of fakr, before this has been mentioned, — is the impression and form of 
fakr. 

The superiority of the majcam of the sufi above the makam of the fakir is 
because — 

The fakir is ruled by the desire of fakr and of the delight of nafs. The sGfi hath no special 
desire ; in fakr or in wealth, effaced is his desire in the desire of God— his desire is the 
essence of the desire of God. 

If he choose the form of fakr and its way, it becometh not veiled by his own desire' and 
choice 5 his desire is the desire of God. 

Some have said 

Who is void of impression and of quality is' the sufi : who is void of things material, is the 
fakir. 

Abu A1 ^ Abbas-i-'Nihavandi saith : — 

The end of fakr is the beginning of tasawwuf. 

Some of the shaikhs have said 

As cautious of wealth, should be the fakir as the wealthy one of fakr. 

By the entrance of wealth, the fakir feareth that fakr may become abhorrent to": him ; by the 
entrance of fakr, the wealthy one, that wealth may become abhorrent to him. 

Once a wealthy one brought ten thousand dirams to Ibrahim Adham and asked 
him to accept them. 

Ibrahim refused, saying — With ten thousand dirans, thou wishest to efface, from 
the record-book of fukara, our name.^' 
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Between fakr (poverty) and zubd (austerity), the difference is this : — 

Possible without zuhd, is fakr. Thus, with firm resolution a person abandoneth 
the world through the desire of yakin ; yet, in him, is left the heart’s delight, 

Possible without fakr, is zuhd. Thus is a person possessed of chattels, wherefrom 
his delight is turned. 

Fakr hath a custom,— the want of property. Its truth is the expelling of qualities 
from orders ; and the denying to one’s self the choice of a thing. 

Fakr is the form of zuhd and its sign. The meaning of zuhd is the expending of 
desire (for God) away from the world. 

When, beneath the towers of pomp, God wisheth to veil, from the glance of 
strangers, some of His saints, He outwardly clotheth them with the garment of the 
wealthy one (which is the form of desire), so that them, the outw^ard people may re- 
gard as of the crowd of desirous ones of this world ; and thus, from the glance of the 
unprivileged, the beauty of their hal may be concealed. 

The kernel of the hakikat of fakr and of zuhd is the special description and re- 
quisite of the hal of the sufi. The custom of fakr is the choice of some of the shaiktis 
of the sufis ; and in it, their purpose is — the following of the prophets, the abandoning 
of the world, the inciting and the inviting of seekers with the form of fakr and with the 
tongue of hal. 

In this sense, their choice is proved by the choice of God, not by the desire of the 
delight of the next world. 


The Miuddam are those, who choose the service of fukara and of the seekers of 
God ; who, after the performance of the ordinances of God, have expended their time 
in ceasing to labour, and in making tranquil the heart as to solicitude for matterwS of 
livelihood and for capacity for the next world ; who prefer this service to nawafil, and 
who in their need enter on every way not forbidden by the shaP— in acquisition, in 
beggary, and in receiving gratuitous income. 

In taking and giving money, their glance is on God. 

In taking money, they regard the people the link of God’s giving to them, and in 
giving money, they regard them as the means of their acceptance (with God). 

On account of the honour of this makam, appeared similitude in respect to the 
crowd of the hal of the ^adim and of the shail^. In respect to the 
have established no difference from the shaikh. 

The difference is this — 

The khadim is in the makam of the abrar (the pious), 

„ shai]^ „ „ mukarrab (thbse near to God) . 


T 



In the choice of service, the purpose of the khadim is the reward of the next 
world ; otherwise not bound by service is the khadim. 

Standing in the purpose of God not in his own purpose is the shaikh. 

The u^bbad are those, who, ever, on the portions of devotion and on the rules of 
nawafil, display assiduity for the sake of the reward of the Nil of the next world. 

Existent in the sufi, is this description but free from the impurities of desire. 
For they worship God for God, not for the reward of the next world. 

Between the ^ubbad and the zuhhad, the difference is this — 

With the existence of (despite) desire for the world the form of ’ibadat (devotion) is possi- 
ble. 

Between the "ubbad and the fukara, the difference is this— 

With the existence of (despite) wealth, a person may possibly be ’abid (dedicated to the 
service of God). 

Then, it became manifest — 

(а) that the wasil (those joined to God) are three crowds. 

(5) „ „ salik (the holy travellers) „ six „ 

Each one of these nine crowds hath two similitudes — » 

{a) (muhikk)> the verifier. 

(б) (mubtil), „ abolisher. 

To the prophets of both crowds, the similitude of the verifier is — 

the shaikh of tarifcat (the Path) and the ’ulama of sufiya,— who, by following MuKainmacf, 
invite the people through the desire of vision. jJ); 1 *** ‘ 

■ s'''* 

The similitude of the abolisher is this-^ 

In calumny, he layeth claim to prophecy; and falsely and slanderously attributeth to-him^lf 
wahy (revelation). 

Him, they call— 

(mutanabbi), ^^one who calleth himself a prophet.'^ 

After*^the expiration of the time of mission, in the brain of a jama^at (assembly), 
the bird of this desire wished to lay ah egg. In the end, to the wind of destruction, 
they gave their bead, and rolling fell into hell. 


To the sufis, the similitude of the verifier is— 

mutasawwifa, who are exceedingly informed and desirous of the hll of the sfifis ; and by the 
residue of their attachments to the qualities of nafs are detained from the maturity of 
purpose and forbidden it. 

To the §ufis, the similitude of the abolisher is — 

a jamS^at (assembly), who in life reveal themselves sGfis ; who are void of the power pf their 
belief, deeds, and hal ; and who^ having taken off from their neck the halter of devotion, 
graze free from encumbrance in the meadow of revelation. 
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They say — 

the binding- to the orders of the shari’at is the portion of the common folk, whose glance is 
restricted to outward things. Loftier than that is the hal of the special folk and of the 
man of hakikat. For they (the common folk) give attention to outward customs, while 
their solicitude for viewing the inward presence is not great. 

This crowd, they call— 
batiniya.* 
mubahiya. 

To the majzuban-i-wasil (the joined attracted ones), the similitude of the veri- 
fier is — 

a crowd of the men of suluk, whose travelling is yet in the traversing of the stages of the 
qualities of nafs ; and whose existence, from the burning of desire’s ardour, is in agitation 
and perturbation. 

In the makam of fana, before the revelation of the tidings of the morn of the 
manifestation of zat, of resting, and of dwelling, — sometimes a flash of the flashings of 
that manifestation glittereth on the glance of their witnessing ; and from the breeze- 
place of fana, a breath of the breathings of union joineth the perfume-place of their 
heart. . « 

So, in the flashing of the lights of lightning, the darkness of the qualities of their 
nafs becometh folded ; and to their heart, from the heat, the bubbles of that breath 
give fire of search, agitation, shauk of the soul, and restfulness. 

When that lightning expireth and that breath ceaseth, the manifestation of the 
qualities of nafs, the heat of desire, the agitation, and theshau]^ return ; and the holy 
traveller wisheth to be wholly drawn out from the clothing of his own qualities, and to 
be immersed in the sea of fana, so that he may rest from the ruining of his existence. 

When that hal hath not become his makSm, and sometimes it descendeth on him, 
his interior becometh wholly informed and desirous of this maj^Sm, 

His name was — 

the similitude of the verifier to the joined attracted ones. 

To the joined attracted ones, the similitude of the abolisher is— 

a crowd, who lay claim to being immersed in the sea of fana, and to being annihilated in the 
essence of tauhid ; who, to themselves, assign not any moving or any resting. 

They say — our moving is like unto the moving of doors, which without a mover is irtipbssible. 
Though this sense is true, it is not the fiSl of that jama’ at (assembly). 

From this matter, their purpose is : — 

{a) the framing of excuse for sins. 

(6) „ assigning of it to desire for God. 

(c) „ repelling from themselves reproach. 


* The batiniya (IsmS,liya, the Assasins) were founded in thd dteventh century by Hasan Saba 
$haikhau-l-jabal 



This crowd, they call — 

(zanadika zanadik, sing, zandik)— infidels. 

To Sahl Abdu-l-lah, they said 

A certain one saith— The connection of my deed with the desire for God is as the connection 
of the motion of the door with its mover* 

He said ; — 

If the speaker be one who preserveth the sources of the sharla’t' and the limits of orders of 
worship,— he is of the crowd of the sadik (sincere). 

If he be one who, in opposition of the rules of the shar’, hath no fear of falling into destruc- 
tion, he spcaketh so that he may make apparent the way of assigning his deeds to God, 
and of causing to fall from himself reproach —together with the being up-torn from faith 
and religion, — he is of the crowd of zanadika. 


To the malaraatiya, the similitude of the verifier is — 

a crowd, who, for the repairing and the destroying of the people’s glance, show not much con- 
sideration. Much of their effort is in ruining customs and habits, and in loosening the 
bonds of rules of association ; the source of their hal is naught save freedom of heart and 
disposition of heart ; and on their part, appearelh neither the gazing at the usages of 
the zuhhad and the 'ubbad, nor the issuing of acts of nawafil and of devotion. 

No bond do they make for the resolution of deeds; they persevere only for the performance 
of the enjoined ordinances ; not ascribed to them is the amassing of the chattels of the 
world ; contented with goodness of heart, they desire no increase of substance. 

Them, they call— 

(kalandariya) , kalandars. 

Through the absence of hypocrisy, this crowd resembleth the malamatiya. 

Between the malamatiya and the kalandariya the difference is — 

the oiaUmatiya seek union with all faza,!! (excellences) and nawafil (works of supererogation); 

but keep them concealed from the people’s gaze, 
the kalandariya pass not beyond the fara,iz (enjoined ordinances) ; and, as regards the reveal- 
ing, or the concealing, of their deeds from the people’s gaze, are unfettered. 

'I’he crowd, at this time called kalandariya, have taken from off their neck the 
halter of Islam ; and are void of these mentioned qualities. 

For them, the name of kalandariya is illusory; fit is the name — 

(hashwiya), the padded ones. 

To the malamatiya, the similitude of the abolLsher is — 

a crowd (also of the zanadika) who claim sincerity, and greatly strive in revealing iniquity. 
They say ; — 

From this, our purpose is the reproach of the people, and the taking away of the 
glance (of approval) of man ; no need of the people’s devotion, hath God. 

By their sin, un-injured they consider the sin restricted to the people’s injury, and de- 
votion among laudable actions. ' * 
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To the zuhhad, the similitude of the verifier is — 

a crowd whose delight hath not wholly been expended away from the world ; and who from 
it desire at once to turn. 

These, they call— 

(mutazahhid), self-denying. 

To the zuhhad, the similitude of the abolisher is — 

a jama’at (assembly), who (for the acceptance of the people) abandon the world’s decoration ; 
from off all the world’s chattels, take up their heart ; and thereby desire the acquisition 
of rank among men. 

It is possible that their hal may be obscure : — 

(a) to some. They think that they have wholly turned away from the world ; and that they 

themselves, by abandoning wealth, have purchased rank. 

(b) to themselves. They think that (since outwardly they are not engaged in desire for the 

world’s chattels) they have wholly turned from the world, 

This crowd, they call — 

(mar'iya) acting hypocritically. 

To the fukara, the similitude of the verifier is — 

He whose exterior is painted with the custom of falj:r, and whose interior is desirous of the 
hakikat of fakr. Yet hath he inclination to fana and, with difficulty, endureth fajcr ; re- 
gardeth the true fakr of the ful^araa special favour from God ; and therefore ever prcfer- 
reth portions of thanks. 

To the fukara, the similitude of the abolisher is — 

He whose exterior is painted according to the custom of fal<:r; and whose interior is, as to its 
hakikat (truth), void of information* 

His purpose is purely the revealing of claim, of mandate, and of the people’s acceptance (of 
him). 

Him, they call — 

(mar'iya), acting hypocritically. 

To the khuddam, the similitude of the verifier is — 

He, who ever remaineth standing in the service of the slaves of God j who, in his heart, 
wisheth to do them service un mixed with the suspicion of worldly design or bank ; and 
ever to free his resolution from doubts of inclination and of desire. 

Yet to the hakikat (truth) of zuhd, he shall not have reached. 

At one time by reason of the superiority of the light of faith and by the cohcealing of nafs, 
some of his powers fall into the place of merit. 

At another time, by reason of the superiority of nafs, his service is mixed with desire and 
hypocrisy* The crowd who are not in the place of merit, he preferreth, with the expecta- 
tion of laudation, to full service j and some* who are worthy, of service, he excludeth. 

•Him, they call-^ 
mutakhadim. 
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To the khuddanij the similitude of the abolisher i * — 

He who in service hath no resolution for the next world. Nay, the people’s service, he hath 
made the snare of worldly advantages, so that thereby he may attract bequests and chat- 
tels. If, in the acquisition of his design, he see not effected his purpose, he abandoneth 
it. 

Then is his service restricted to desire for rank, for wealth for numerous followers and ap- 
provers, so that thereby, in assemblies and companies, he may seek precedence and glori- 
fi cation. 

In every service, his glance is on his own delight. 

Him, they call— 

(mustakhdim) an employer of many servants. 


To the ^ubbad, the similitude of the verifier is : — 

(а) He, who desireth his own times immersed in devotion 5 but by reason of the residue of the 
pretensions of nature, and of the want of purification of nafs, languor momently falleth 
on deeds, or prayers, and on devotion. 

(б) Or he who hath not yet found the delights of devotion ; and who, in them, standeth with 
difficulty. 

Him, they call — 

(muta'abbid), devout. 

To that one of the crowd of mar,iya, the similitude of the abolisher is — 

He, whose glance in devotion is on the people’s acceptance (of him) ; and, in whose heart is 
no faith as to the reward of the next world. 

So long as he seeth no stranger attentive to his own devotion, in it he remaineth not. 


The Adab of Muhammad’s Mission (of prophecy). 

VI. 3- 

Known it is that, in the opinion of men of investigation and of sincere lovers, the 
beloved of the beloved is the beloved. 

Who loveth not the beloved of the beloved, its sign is that, with design, his love is 
distempered. 

Verily, such a one is the lover of himself, not the lover of the Beloved ; he loveth 
the Beloved for the reason that he regardeth Him the source of pleasure and the 
place of delights to himself, — not, really and truly. 

' Sincere lovers, who have become free from the sickness of hawa (desire) and thfe 
design of nafs (lust), and pure of the impurities of existence,— desire themselves for 
the sake of the Beloved, not the Beloved for the sake of themselves ; desire for His sake 
the sacrifiee of their oyvn existence, — not, for themselves, His existence; and prefer to 
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their own purpose His purpose,— nay, no purpose is theirs save the Beloved's 
purpose. 

As the beloved of the beloved may be beloved, so the means of union with the Be- 
loved is the beloved. 

Manifest, it is to the man of faith and of yakm that Muhammad is the beloved of 
God and the agent of the King, great and holy. Then demandeth love for God 
sincerity of love for Muhammad. 

When it became known that w^herever love may be, necessary is the observance 
of adab to the beloved (Muhammad), to men of faith (especially to the Lords of reve- 
lation and of beholding), were requisite the observance of adab to him, and the preserv- 
ation of the magnificence of his mission. 

Though in form and body, Muhammad is hidden and concealed from the glance 
of outward beholders, — in quality and spirituality, he is clear and revealed to the 
Lords of vision. The form of his shari^at is the mould of his spirituality. 

Then as long as is left his shari’at in the body, — in truth, his form is present ; and 
continuous and perpetual is the aid of his life for souls and for nafs. The verifier of 
this is the ancient word. 

Though the sbari^at is in this way the link of the bounty of life, in another way it 
is the means of the acceptance of life. Muhammad calls the causing of his sunnat to 
live (in men^s hearts) the causing himself to live. 

Thus, for the nations, his shariat and sunnat are life-giving and life-accepting. 

The source of doors (of opening) and the column of adab, — after the strengthen*, 
ing of love's links, and the perfecting of love's conditions, — is ever viewing the person 
of the beloved, and the contemplating of hearts. 

As, in all his hals, outwardly and inwardly, the slave seeth God known and in- 
formed,— so informed and present, he should regard Muhammad in respect to his own 
exterior and interior. 

Towards Muhammad, the beholding of his form of grandeur and of dignity may 
ever be the guide to the preservation of adab ; towards him, he may be ashamed of 
opposition, secretly or openly ; and of the subtleties of the adab of his society, he may 
lot go no subtlety whatever. 

The greatest part of adab is this— 

In his heart, he should not conceive that to any created being should be possible that j)erfection, 
rank, and loftiness of degree that are Muhammad’s ; that to God, any travellers tam find the path 
except by his guidance ; that to any W4U, should be the power of perfecting directing another save 
by borrowing from the light of his power ; that to a mak^m, should reach ah arriver^ who may be in^ 
dependent of bis aid, although in his stage of propinquity, he may have attained to perfection, 

Tbe distributed bounty of all existing things is the purified soul of the prophet 
(Muhammad) and his holy nafs^ Witibiout his means^ no aid floweth from God. 
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Who by Shaitan^s deceit becometli haughty and proud, and In whose mind the 
idea of power and of wealth gathereth — becometh doubtless the rejected of uluhiyat 
God), and the banished of tfie court of rububiyat (God); and, wrapped with groans, 
returneth from the makam of propinquity (to God) to farness (from Him). 

Let us flee to God for shelter. 


Another adab is — 

After establishing the rule of belief, and after perfect following of his sunnat and 
tarikat, it is necessary that, learned in following his sunnat, he should make every 
effort; in it should regard negligence unlawful ; and should verily know that the degree 
of being a beloved he cannot gain save by observing the sunnat and the nawafil (works 
of supererogation). 

He should not imagine that fulness of nawafil is the degree of lovers and of mu- 
rids ; independent of it, is the beloved or the murad, for whom the performance of the 
enjoined ordinances is sufficient. 

The sign of being a beloved is service in the following of the sunnat and of the 
nawafil. At the inn of the narrow path, they keep every sunnat of Muhammad’s 
sunnats, distributed from the sea of the existence of prophecy, — by whose aid, 
bounty, and currency flourish, in the soil of nafs and of the heart, the bubbles of love, 
the tulips of truths, and the odoriferous plants of yakin. 

With Muhammad, whoever bath connection, apparently or really, as : — 

the sadat (plural of sayyid). 

„ ’ulama 

„ musha,ikll (plural of shaikh h 

Who are, outwardly and inwardly, the offspring and the heirs of ^ilm (know- 
ledge) and of prophecy, — all, for the sake of love for Muhammad, he should love ; and 
their honouring, regard necessary. 

In all l?als — 

of belief, 

^ ■ i, Jy kaul, 

„ deed, 

he should associate the reverencing of Muhammad with the reverencing of God ; and 
devotion to him, the requisite of devotion to God. 

Not true, nor acceptable, is faith in God and in His Unity, — without association 
with faith in Muhammad, and with confession as to his (prophetic) mission. 

. Not the tari^ of union with God, is the performance of the enjoined ordinances 
without the sunnat of tradition* 

In neatness to God, to liken his similitude to two bows’ length is fit.* 


♦ From God, Mufiammad is not farther than two bov^s’ length. 
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They call the honouring of him, the essence of the honouring of God ; devotion 
to him the essence of devotion to God. 

Who submitted to Muhammad, submitted to God; with thee who made bai’at, bai'at 
made*with God (see the Kuran). 


As in speaking and in books, they mention the name of God with magnifying 
and reverencing, so should they mention the name of Muhammad — 


^ith salawat, benedictions. 
„ taslimat, salutations. 


ta'zim, reverence, 
tamkin, honour. 


Ad^b (duties, observances) towards God. 

VI. 2* ^ 

The preservation of adab is both lovers fruit and also its seed. As love is more 
perfect, greater is its solicitude for the preservation of adab towards the beloved ; as 
the form of adab is more evident to the lover, for him greater is the glance of thebe- 
loved^s love. 

Then every slave, in whose heart love for God shall be firmer, his solicitude is 
greater for the preservation of adab towards Him ; and more powerful for the puri- 
fying of the exterior and of the interior in a way, that to himself may represent to his 
sight in the form of the sick for God (not in the garment of the sinner). 

’ Although his propinquity to God is greater, stronger are the desires in his nature 
for the subtleties of (additions to) adab. 

For doubtless, than the work of servants and of followers (who, in the thread of 
the remote and of the stranger, are disobedient), the work of others (wazirs, courtiers, 
othe’rs) , near to the majesty of kings — is more difficult and dangerous, and more are 
their desires for accessions of adab. 

There are seven adab of God. 

li 

1, By viewing another, they should not keep back the glance from beholding 
the beauty of God.* 

In the Hadis, it is said : — 

When,^or prayer, the slave arose, verily present with God he was. Then if at another he 
look, the Provider of the world saith:— 

0 slave 1 at whom lookest thou P Than I, who is better P 0 son of Adam 1 to me turn 
thy face ; for to thee better than that whereat thou lookest, am I . 

2. Though propinquity to the King (God) and his honouring ; and through gain- 
ing the power of conversing with, and travelling in, God, the slave should'not forget 
his own (low) degree, nor transgress beyond the limit of service and of the revealing 
of his fajkr and misery — that to rebellion he become not addicted. 

Once Mahmud (of GhuznJ) desired (to prove) the trust of (his favourite slave) Ayaz. 



When he was present, he saw that, on a nail, before him, Ayaz had suspended a rent postin 
(sheepskin coat) and an old blanket. 

He asked, saying ; — What is this ? 

Ayaz replied 

When the hand of power threaded me on the thread of service, it drew from off my head this 
garment of poverty, and clothed me with the honour-robe of liberality. 

Them, for repelling forgetfulness and forbidding disobedience (the requisites of the nafs of 
man), I arranged before my face, so that at them, momently, I might look; (by repeat- 
ing and calling to mind) recollect past events; my own (former) degree (of poverty) 
forget not; and of the cap (of sovereignty), of the bejewelled girdle, and of the gold- 
woven cloth (which, through the graciousness of the king. I have obtained) become not 
proud. 

In respect to the sayyid of both worlds (Muhammad), the Kalam-i-Majid giveth 
news. Of his observing these two adab in the presence of God. 

Although in inclining to God, Musa was not accused of dimness of sight, yet by 
reason — 

(a) of abundance of descent of hal, 

{b) the delight of the sama’ of God’s word, 

{c) „ zauk (delight) at the sources of propinquity, 

{d) „ intoxication of the heart from dripking cups of tauhid, 

forth from his hand, he gave the thread of discrimination ; transgressed the limit of 
worship ; and, through joy, entered upon asking (God). 

Opposed to his desire, the back of its hand dashed the word of God 

Me, thou shalt never see.” 

Immediately, came this voice : — 

Between the dust (of man) and the Lord of Lords,— what ? 


3. The ear’s listening to the word of God, and truly hearing orders and prohibi- 

tions against the abandoning of listening to the hadis of nafs. The hearing bf the 
word of God worketh in that way that whenever on his own tongue, or on another's 
tongue, in prayer or out of prayer, a phrase or a verse of the Kur5n-i-Majid goeth,— 
it, he heareth from a true speaker ; and knoweth his own tongue or another’s tongue 
(to be) the means whereby God conveyeth to his ear His own word — as, by the (burning) 
olive bush. He conveyed to Musa His own ancient address. • 

The purifying of the stations of ’ilm, and the congratulating of the subtleties of 
the understanding of words of the Kurin by the moderating of nafs, and the aban- 
doning of listening to the hadis* of nafs is attainable ; and its purport is this lyat — 
When the K^uran is being read, to it listen and refer if thou wishest to be pitied (by God). 

4. The adab of asking and of address. As, from the form of onder and of prohi- 
bitions, the sense of the question is farther, nearer it is to adab. 
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In asking the Pardoner (God) and (seeking) mercy from his tribe, Ibrahim prefer- 
red, out of the form of order, the words of prayer, saying : — 

Me, those have sinned a|^ainst; but, the most merciful pardoner, Thou art. 

He said not 

Them, pardon and forgive. 

In the desire of repelling torments from nations, and. of asking pardon from God 
he kept out from the form of order his address, saying : 

Them, if Thou torment-they are Thy slaves; them, if Thou forgive, the precious Wise One, 
Thou art. 

He said not 

Them, torment not ; but forgive them. 

Out from the voice of order, Ayub kept his desire of recovery — 

Me, ailment hath afflicted ; the most Merciful of the merciful, Thou art. 

He said not : — 

On me, have mercy ! 

In answer to God^s address — 

Art Thou He who told the people— ‘‘ As gods besides Allah, accept Me and My mother? 

Tsa said : — 

Verily, Thou toldest the people ; to the people. Thou madest known. 

5. Concealing nafs in the fold of diminution, and depreciating one's own existence 
in the manifestation of the effects of God's power, when he mentioneth a favour of 
God's favours to himself. 

Muhammad said : — 

At the earth, I glanced— east and west. 

He said not — 

I saw. 

By not mentioning the deed, to himself he concealed his own existence ; and 
thus was nearer to adab. 

6. The preserving the mysteries of God. 

When the slave gaineth knowledge of a mystery of the mysteries of God ; and 
becometh the place of deposit and one with whom is desposited aught, ^ — its reveal- 
ing he should hold unlawful. 

Otherwise, far from the degree of propinquity, be goeth and becometh the place 
of punishment. 
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In the Hadis— 

The betraying of secrets is kufr. 

7. The observing the times : — 

of asking, of resting. 

„ praying. „ keeping q^uiet. 

This sense is dependent upon the ma'rifat of the times 
of grace (of God)^ 

„ mercy „ 

„*bast (expansion of heart). 

in the times of grace, is the plunder of leisure — 
for praying. 

„ asking. 

In the times of wrath, of severity, and of kab^ (contraction A heart), is the 
season : — 

of being silent. 

„ abstaining from asking. 

Who preserveth not this adab; who, at the time prayer, is silent; who, at the 
time of being silent, is vociferous, — his time is the time of hate. 

At the^ time of prayer, the slave should ask (of God) according to his hal 
and makam* 

If he be in the first of the makams of propinquity and, notwithstanding that, in 
respect of joy, he be not permitted,— not possible is it that on the carpet of joy, 
he should place the foot of inquiry. 

Against asking for trifling matters, cometh the forbidder,— the majesty of God's 
grandeur. 

One day, Shibli sent to one of the sons of the world ; and, from him, desired some- 
thing of the world. ‘ 

That one replied ; — 

From God, desire this world also, since, from Him, thou desirest the next world. 

Reply, Shibli sent back : — ‘ 

Thou art ignoble ; ignoble is this world s God is noble ; noble is the next world. 

The ignoble from the ignoble, I seek j the noble from the noble. . 

If he be at the end of propinquity, and in respect to joy permitted by God, it is 
lawful to travel the path of joy — in praying and askihg. 

In the beginning of hal, on account of the world's contempt and reproach, Musa 
used not to seek from God worldly needs; otherwise, the need of the next world and 
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of asking trifling matters in the veil of grandeur would have been until that time when 
God conveyed him to another degree in propinquity (to Himself), superior to that 
(previous) degree ; and, in the asking of mean matters, permitted him saying : — 

O Musa ! ask of Me, even if it be the salt of thy (worthless) ferment (the dust elements of the 
body). 

When he became necessitous for food, Musa said : — 

O God 1 on me whatever thou causeth to descend is the best for the fakir. 

Known, it became that there is an adab for every — 

wakt (period), 
hal. 

makam. 

Hence, is the kaul of Abu Hafas Huddad : — 

All adab is tasawwuf ; for adab is all wakt, hal, and makam. Who performed the adab of 
wakt reached the pinnacle of manliness; who wasted the adab was far from propin- 
quity (to God) and rejected of His acceptance. 

Whoever guard eth as to keeping these seven adab, the hope is that, from observ- 
ing the subtleties of the other adab, he will not be portionless. 

In short, from off the slave, the adab of God should fall in no hal' except in the 
hal of fana and in the immersion in the essence of jam'. For the observance of adab 
iemandeth change of wujud and acquireth duality. 

In the hal of fana, the slave’s existence (the demander of change) becometh up- 
plucked. Hence the kaul— 

Saith God the great, the praised— 

Necessary is adab for him who observetb kiy^m in My name and with love for Me-; necessary 
is destruction for him to whom is revealed the truth of My ^at. Adab or ’atab (destruc. 
tion),— either*of the two, — he can choose. 

The explanation is 

The glory of God’s gat deraandeth fanH; in fana, 5dab weakeneth ; the glory of names and of 
qualities demandeth existence; in existence, the protection of adab is necessary. 

'junid saith : — , * . 

When love becometh true, dropped are love’s conditions. 

Because the end of lovers demand is this — 

When the lover becometh fani in the beloved, and the twofold custom ariseth (to depart) ; 
the way of adab becometh the change of existence. Nay, in a ^ such as this, the ob- 
serving of adab is the abandoning of adab. 

Once Abu-1-' Abbas bin ^Attlr, while in the midst of some of his saliaba, extended 
his foot, denying:— 

In the midst of people of adab, the abandoning of Sdlb is Sdab. 
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Once when Muhammad was sitting with Abu Bakr and’ Umar, a part of his auspi- 
cious thigh became exposed. 


Suddenly ’Usman approached Muhammad, covered his thigh saying : — 
Him, whom the angels regard I must regard. 


Though this hal pointeth to ’Usman’s esteem in Muhammad’s opinion ; yet com- 
pared with that hal (which was between Muhammad, Abu Bakr, and ’Umar) it was 
lower — for nearer to concord was that hal. 


Adab-i-Ma’lshat (the rule of livelihood). 

VI. 7. 

Diverse, according to contrariety of degrees, are the hals of the (muta- 

sawwifa) in causation and in reliance (on God). 

(a) Some, through weakness of hal, for the amending of time, in search of daily food rely on 
chattels. These are called (mutasabbib). 

(5) Some, through power of hal and denial of will, suffice themselves with the surety of God ; 
on Him, rely; and in noway seek reliance on daily distributed food (through man’s 
effort). These are called jSjlc (mutawakkil). 

(c) Some strive in kasb (acquisition) 5 some in beggary ; some (for the amending of their 
time) now in kasb, now in beggary. 

Ibrahim Adham, sometimes for the maintenance of the sahaba, used to obtain a 
morsel of lawful food by watching over sown fields, or by reaping ; and sometimes 
when alone, at the time of need and to its extent, used to travel the path of beggary. 
Awhile, he was a dweller in the jam’ (masjid) at Bisra and used to break his fast every 
three nights ; on the night of breaking the fast, he used to come forth, and to take 
morsels from the doors of houses ; to the eating of these morsels, he restricted him- 
self. 

Aba Ja’far-i-Haddad (Junid’s murshid) used to go forth, every two or three 
nights, in the first two watches (of the night); and to the extent of his need, at doors, 
used to beg. 

In the beginning of hal, Aba Sa’Id-i-Kharaz used, when he was very necessitous 
to hold forth the hand (of beggary); and to say 
The prophk of God I ” 

So long as the necessity for concord'was not complete, they haye not seen this 
crowd in beggary whereof they are full of caution. Because of it the sharfat hath 
cautioned them in the way of inciting and of terrifying. 

(a) Inciting. 

In the history of Sauban, it is related that one day Muhammad said to the ashab ; — ■ 
Whq in one thing will join me,-— him, in Paradise, I will meet. 
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I said : — 

O prophet of God ! I will. 

He said : — 

Of the people, ask naught. 

{d) Terrifying. 

In the Hadis, it is said - 

Urge not thy prayer (of beggary) till God. perm itteth ; till only a piece of flesh remaineth on 
thy cheek. 

The adab of the beggar is : — 

’ So long as no necessity ariseth, he should not enter upon beggary. As long as he hath 
power, he maketh nafs desirous of patience of its handfuls till from the hidden, the door 
openeth. 

When, in places of need, by giving patience, nafs displayeth levity, true wealth from all 
exterior to God is acquired. 

The second crowd (mutawakkil) on account of perfection of being en- 

gaged with Him, — viewing the grandeur of tauhid and the light of yakin,-— seek the 
causing in no cause of the causes of daily food ; and from no created being, seek aid, — 
so that the Causer of causes (God) may as He desireth convey to them daily food. 

One day, they inquired of Bayizid, saying; — 

Thee, we see engaged with none: whence is thy livelihood ? 

He replied : — 

The (unclean) dog and the (filthy) pig, my Master feedeth, wherefore should he not feed Abu 
Yazid ? 

Some are those who, whatever they ask, ask of God, so that He giveth them one 
of these things : — 

(i) the giving of the desired object. 

(ii) „ power of patience. 

(iii) „ erasing of desire from the heart. 

Some ask naught, either from the people, or from God ; because in His ^ilm, they 
have, effaced their own Tim and desire ; they know that in their aififairs, more compre- 
hending is the Tim of the Eternal than their own ^ilm ; attachment to their affairs, 
on the part of Universal Desire (God) is greater and more complete than partial desire 
on their part; therefore on account of His Tim, they are independent of begging. 

They call the mutawakkil the companions of gratuitous inconao ; because 
their taking is from the income received gratuitously from the hidden* Although he 
seeth that, from the hidden is gratuitous income without their nafs being desirous, 
they accept it, even if, in need of it they be not. ' 

Some are slow in taking and in giving ; because, in both they have suspect^ 
ed the residence of desire in their own nafs. 
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Some are slow in taking, not in giving; because in giving they less regard the 
pleasure of nafs. 

Some are slow in giving, not in taking; because in taking they regard only the 
will and the act of God, — in giving, their own will and act. 

Some are slow neither in taking nor in giving; because their existence is annihila- 
ted in the light of tauhid, their giving in ‘divine causes, is their safety from the cala- 
mity of desire. In the world, the existence of this crowd is more precious and less 
often found than (rare) red sulphur. 

The adab of : — 

the mutasabbib (or tarik), 

„ mutawakkil. 

is this, that before arrival at the degree, of the glory of zat, of qualities, and of 
deeds (which are the source of glories), they haste to taking gratuitous income and to 
giving it without the connection of a new permission, or of a ready knowledge. 

Before the rules qf the makam of freedom, they plant not the foot, in the foot* 
place of the free. 

In respect to the Ashab of tamkin and to the Lords of yakin, they regard, not 
their own hal without a true proof. 

By the residence of the veil of seduction, the truth of the shaikh’s hal may ap- 
pear to him obscure ; but at the time of examination (the fact) that the cash of his hal 
is counterfeit is not concealed to the assayer of vision. 

As long as he is bound by the residence* of the residence of his own habits, for 
him is not reserved the makam of freedom. 

Shaikh yamad used to eat no food unless, in dream or in sleep, he saw the 
order : — 

(a) , Certain food of such a quantity from such a one,— take. 

(^) „ „ to HamSd take. 

Then he used to take it. 

To one of the crowd of his own murjds, Shaikll Abdud-Kadir*i-Hibli sent, despite 
that the depositor was absent, saying : — 

In thy presence, a certain one hath a desposit; thence, some gold and some food thou 
shouldest send me. 

That murid came before the shaikh and said : — ' 

Rule over the deposit, ‘how is it lawful for me to exercise? If they ask thee, thou wilt give a 
decision that it is not fit (to do so). 

With compulsion, the shaikh ordered him (to take from the deposit). 

Immediately after that, from the master of the deposit arrived a letter saying 
so much -gold and so much food, take up from the deposit; and take to Abdud-^ 
Kadir. 
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Its quantity was exactly as the shaikh had stated. 

Then in respect to his delaying in (the matter of) submission (to his order) the 
shai^ reproved that murid and said : — 

Void of the truth of ’ilm, thou thoughtest was the commanding of the fukara. 

The truth of gratuitous income is this : — 

From God, they should take it, not from the people— whether its cause be the hand of man, 
or not; whether it be known or not— on the condition that in its preface there be no 
wishfulness. 

The Shai^u-l-Islam relateth that once to Shaikh AbQ-l-Sa'id a man came, and 
said : — 

I wish to make a fixed quantity of a daily allowance that they should bring for thy use ; but I 
think that the sufis have said : “Sinister, is what is known.'’ 

The Shaikh said : — 

This, we say not : because the known that God willeth for us,— in it, His deed we see • and it 
auspicious, not sinister, we regard. 


Salat (prayer). 

VII. 5. 

When a person wisheth to begin the salat (namSz, prayer), its sunnat is that, in 
its preface, if it be an enjoined ordinance, he should prefer the ikamat.*' 

Generally in the salawat — except in the nawSfil of safar in respect to the rlhila—-’ 
the condition is : — 

In body, he should look towards the klbla and in heart, towards the Master of the kibla • 
from the wickedness of the temptations of ShaitSn and from the thoughts of nafs should 
take shelter in God ; and to himself should utter : — 

the Suratu-n-nas, chapter 114, the IJ^uran. 


* The agSn the ikamat, 

(<i) 4 takbir * „ 

ib) 4 Shahadat 2 of God „ 

2 „ Muhammad „ 

(c) 4 Hayy-i-'all 2 for salSt „ 

2 „ falah 

(d) 2 ihamat. 

(e) 2 takbTr „ 

(/) 2 tahlil I tahlil. 

After the four hayy-i-’al| the sunni muslims add twice — 

As salatu khairun min-an*naum (prayer is better th^ sleep); 

The shi'a muslints say:— ^ 

(a) ^iayy-i-'all khair il ^amal (rise for the best deed, pi^yer). 

Kdier one (or typ) shah^ito of the vil^yat (wallship) of Ah after the two shaliadats of 
Muhamniad^ 
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Both hands, he should uplift in such a way that the two palms are level with (and 
parallel to) the two shoulders, the two thumbs near to the two lobes of the ear, and 
the finger-tips level with the the ears. 

According to the appointing, he should in his heart, perform the established 
salat ; if he urge it also orally it should be continuous as in the namaz (prayer) of 
morn. He should say : — 

“ I utter the enjoined prayer of this morn.” 

In confirming resolution in his heart, he lowereth his hands and saith : — 
di] Allahu Akbar, God is greatest, 

so that the first portion of the takbir may agree with the falling of the two 
hands. With the takbir should be associated — the end of the takbir, the end of the 
falling of the hands, and the niyyat. 

In ^1, he observeth the madda (the lengthening of alif) ; in the zamma {—) of the 
» he exaggerateth not. 

In jd] he addeth not an 1 (alif) between the v (ha) and the ; (ra), but maketh it 
majzum. 

In letting fall the hands, he avoideth swinging so that he may be with delibera- 
tion, dignity, and khushQ' (humility). 


At the time of takbir, he should be the beholder of God^s majesty. 

In his glance, the people should appear contemptible and feeble ; he should not 
turn his attention as to their being informed about his hal. Thus, may he come into 
the crowd, of the sadik (the sincere ones) and draw not on himself the line of false- 
hood. 

The most excellent of the takbirs is the first takbir (the ihram) as Junid saith : — 
Of every thing is a chosen part ; the chosen part of the prayer is the first takbir. 

The first takbir is the place of resolution ; resolution is the life of practice. 
Whenever resolution is for God, and free from the impurities of causes, — its order is 
applicable to (other) parts of deeds. 

If through the beholding of shaitan, through error or neglect, practice becometh 
defective, — resolution hath no great effect. 

From Ibn Salim, Aba Na§r Siraj quoteth : — 

Resolution is to God, for God, from God ; otherwise is destroyed whatever is added to the 
slave’s prayer after the resolution, even if it be to God and for God. 

After the takbir, and the falling of the hands, he should advance his hands mid- 
way between his breast and his navel ; should place the right hand on the left hand, 
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the fore-finger and the middle-finger on the left wrist ; should seize with the three 
other fingers both sides of the end of the wrist ; should lower his head ; should keep 
his glance on the place of prostration ; should stand so that his stature may be firm 
and erect ; should not bend his knees ; should keep his feet apart to the extent of 
four fingers ; should make effort to keep his feet parallel to each other ; should not 
lift a foot ; should not place one foot on the other. 

In the shari^at, zaghn (the lifting of the feet) and safd (the joining of the feet) 
are prohibited. 

Thus, he standeth, and saith : — 

To Him, who created the heaven and the earth, obedient and faithful, my face, I turn : not 
of the crowd of mushrik (believers in partnership with God) are we ; verily, from God, the 
Provider of the world, are — my prayer, my devotion, my life, my death. His, is no 
partner ; to this belief, we are commanded : of the crowd of mushirs, are we. 

In the preface to the talawat (reading) to this extent (if he have not the power 
of prolonging it) he should not abridge the enjoined ordinances. 

If he have the power of prolonging the reading, he should, after reading the ayat 
of tawajjuh, utter the prayer istiftah (asking aid) : — 

To Thee, O God— glory I to Thee, praise ! Auspicious is Thy name, lofty Thy rank ; save 
Thou, is no God. O God ! Thou art king ; there is no God but Thou my Lord ; Thy 
slave, I am ; I have oppressed my nafs 5 1 confess my sins ; my sins, forgive. Verily none 
forgiveth sins save Thou; lead me to goodness of heart; to goodness of heart, verily 
none leadeth save Thou ; pass over my sins ; over sins, verily none passeth save Thou ; 
I stand in service of Thee; by Thee, 1 stand ; in Thy hands, is all good and evil none. 

To Thee, I cry ; to Thee, I approach ; Thee I extol ; of Thee, I ask forgiveness ; to Thee, I 
repent ; from the accused shaitan, I flee to God* In the name of God, the merciful, the 
compassionate. 

After this, he will utter the Fatihaand that Sura that he desireth ; between them 
if there be an Imam, he should delay awhile and slowly utter : — 

O God ! between me and my sins, place distance — as distance. Thou hast placed between 
the east and the west; cleanse me from my sins as, out of the filthy garment, Thou 
hast made the white garment. O God! with water, with snow, with hail,— wash out my 
sins. 

This prayer, he should (if alone) utter before the Fatiha. In uttering, in praying, 
— ^he should be fully present (conscious). The words of the Kuran that he urgeth on 
his tongue, — their meanings with the desire of being present (conscious), he should 
comprehend. 

Thus, the speech of the tongue (which is the interpreter of the heart) may be the 
author of the speech of the heart* For the credit of the hearths speech is not the 
tongue^s. If the tongue's speech be not the author and tbe interpreter of the heart's 
speech, the prayer-utterer is neither the speaker la the way of needs to God, nor tbe 
hearer in the way of understanding Him. 


w 2 



In respect to the hearing together the word of God, the men full of presence 
(consciousness) and the Lords of propinquity, are comprehenders of three hals, only 
found among them. 

i. Regarding the outward signification of the world of dominion. This is the special power of 
nafs, so that it may stand in the place of its hadls. 

ii. Regarding the inward signification of the world of angels. This is the special power of the 

heart, so that it may forbid the heart from turning to the world of dominion. 

iii. Regarding the pomp of the Speaker (God) from the world of jabarut. This is the special 

power of the ruh (the soul), so that it may protect men from turning to other than God; 
and may reach a place where the soul is so immersed in the sea of shuhud that the 
prayer- utterer is hidden from feeling (consciousness). 

One day, Muslim bin Yasar was offering prayer in the masjid of Bisra. Sudden- 
ly a column fell, and of the fall thereof all the people of Bisra knew; but he, in the 
masjid, knew of it naught. 

Awhile, he should rest ; and then proceed to the ruku' (bowing the body from 
the hips). 

In the ruku*, he should keep his stature well-bowed, the neck and the back straight; should 
place the palms of the two hands, with extension of the fingers, on the two knees ; should 
not bend the knees; should keep in, the state of standing, the lower half of the body (hips 
downwards), and his glance on the feet. 

When he establisheth himself in the rukii\ he should, three times, say : 

To my God, the greatest,— glory ; to Him, praise. 

If he say it ten times, it is full. 

Then, he saith : — 

0 God! to Thee, I bow; to Thee, I make humble my limbs; to Thee, I incline; to Thee 
applied are my ear, my eye, my flesh, my limbs, and tendons. 

Restricted to it, he should keep all his spirit ; for these significations become 
the qualities of his zat. 

When from ruku^, he uplifteth his head, he saith 
Him, who praiseth Him, God heareth. 

When he standeth erecL he saith : — 

O God I the praise of the heaven and of the earth— to Thee ! 

After that, if it be in the second rakaT of the enjoined ordinances of the morning, 
or of the witr of the latter half of the month Ramai^^n^ he should utter the prayer of 
kundt* 

O God ! guide us whereto Thou wishest to guide; protect us whereto Thou wishest to pro- 
tect; cause us to love what Thou wishest us to love; make auspicious to us what Thou 


* The up-lifting of both hands and joining them before the face, at a distance of a foot, palm 
upvrards, parallel to the prayer-mat. 
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bast bestowed. Save me from the evil of what I have neglected ; give benediction to 
Muhammad, the noblest of the prophets ; forgive and pity, for Thou art the Most 
Merciful. 

Before standing in kiyam, he should go to sujud (prostration). The Hadis 
saith:-^ 

Him, who raiseth not erect his spine between ruku’ and sujud, God looketh not at. 

Then into sujud, he goeth; and, as he goeth, uttereth a takbir. He placeth on 
the prayer-mat first the lower limbs, then the upper limbs. 

That is — 

He placeth on the ground first the knee, then the hand, the forehead, and the nose ; 
keepeth open the eyes, and his glance on the tip of his nose ; placeth on the prayer- 
mat his two bare palms ; keepeth the head right between the two hands ; placeth on 
the prayer-mat his hands parallel to the shoulder and the tip of the elbow against his 
side ; holdeth joined together the fingers opposite the kibla ; extendeth on the prayer- 
mat the wrist ; and saith three times : — 

To my God, the loftiest,— glory ; and praise to Him. 

If he say it ten times, it is full Then he saith : — 

To Thee, I prostrate myself: in Thee, faith I have; to Thee, 1 bow. Auspicious, is God 
the best of makers. 


In the presence of God, a crowd in sujud seeth its own nafs fallen on the dust of 
fana. 

By reason of the residue of existence, this crowd is affected by the majesty of 
pomp, and humility is the custom of its hal. 

A crowd of the men of revelation and of beholding, in the state of sujGd becometh 
described with the truth of fanS; in the light of the shuhud of the gSt of Wahid (God 
the One), seeth the existence of created beings, high and low, obliterated,— like to 
the obliterating of the shadow in the sun's light; and seeth itself entered in sujQd 
into the spaciousness of fans on the border of the sheet of the grandeur of God. 

By reason of fans, this crowd is not impressed with the form of the grandeur of 
zat ; in the essence of affection it is plucked forth from the garment of submission. 

Besides these two crowds of the manifestations of the mysteries of sujad, is a 
crowd (in which, for the sake of prolonging prayer, and of the loftiness of being de- 
scribed with bal^a after fanS,— are collected affection and fear). 

This crowd is 

(a) in heart and in nafs submissive through the manifestation of the fire of grandeur (of God) 

(b) in soul and with head uplifted and exalted, through the viewing of the light of affection of 

the beauty (of God). 



Then, he uplifteth his head from sujud and uttereth the takbir ; sitteth erect on 
the left foot ; uplifteth the right foot so that its toes are opposite the kibla ; placeth 
his hands on the knees without an effort of joining, or of separating, them ; and 
saith : — 

0 God ! me, forgive; on me, have mercyj; me save; pass over my sins. 

Again into sujud, he goeth ; and when from it he raiseth his head* If again he 
wisheth to rise, for the sake of sitting at ease, he sitteth and lightly riseth. In the 
last tashshahud (p. 45), he sitteth on the prayer-mat on the left foot ; placeth his hands 
near the tip of the knee on the thigh ; draweth to the palm the fingers of the right 
hand, except the forefinger ; keepeth expanded from the palm the fingers of the left 
hand ; and saith 

0 prophet I auspicious blessings, holy benedictions from God ; to thee, salutation and the mercy of 
God and His peace ; on us and the pious slaves of God, salutation. 

1 declare that there is no God but God; I declare that Muhammad is His slave and His pro- 

phet. 0 God 1 on Muhammad and his offspring, bestow Thy benediction ; on Muham- 
mad and his offspring, have mercy ; Muhammad and his offspring, congratulate as Thou 
hast bestowed benedictions, congratulations, and mercy on Ibrahim and his offspring. 

Verily, Thou art glorious and honourable. O God 1 me forgive what is past, last, secret, and 
open and what Thou knoweth more than 1 . Verily ! Thou art the first and the last. 
There is no God save Thou* 

When, in shahadat (p. 89), he reacheth to (illa-l-lsh), he uplifteth the fore- 

finger, and inclineth it to the right side. 

At the end of tashshahud (p, 45), for loosening the knot of the ihram (p. 154), he 
again giveth the salutation (p. lu); turneth his face to the right side, so that the 
people on the right may clearly see over his cheek. 

In that state of resolution of issuing from — 

salat, 

salim (p. Ill), 

he bringeth into his heart those present of the angels, of the faithful jinn and men; 
and a moment delayeth. 

Again, he turneth his face slowly to the left side, and giveth another salutation 

(p. III). 

Of this form, motion, resting, words, and deeds (which in the form of salat are 
mentioned) are some enjoined ordinances and some sunnats.* 


* These are described in the MisbShu-l-Hidayat, chapter 7 , section 6 . 
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The (mystic) rose of the Kadiris.* 


(Brown’s darvishes, pp. 89 — 93,) 


Every tarik (path) hath its sign ; the sign of the Kadiris is a rose which is green, 
because the word ^ (the Living one) was manifested in green colour to one of the 
shai^s. It hath : — 


White RiNGS.f 

Series of leaves. 

Colours. 

Petals. 

Number. 

Signification. 

Number. 

Signification. 

Number. 

Significa- 

tion. 
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Significa- 

tion. 
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Shaikh Isma,ilu-r-Rumi, successor to ^Abdu-l-Kadir, adopted this rose as emblem- 
atic of the seven namesj of God uttered during the zdkr • 


Name of God. 

Signification. 

I .a ilaha illa-l-lah . 

Allah 

Hu 

5 Hay 

6 Wahid . . . • • 

’Aziz 

Wadud 

no god but God . 

Allah, (the beauteous) name 
He . . . 

the Living One . 

„ One .... 

,, Dear One . 

„ Loving,, . 


Colour of Number of times the name must 
its light. bo repeated. 


blue 

yellow 

red 

white 



none 


100,000 

78,586 

44,630 

20,092 

93,420 

74,644 

30,202 


The seven colours are emblematic of the lights (splendours) of the seven names ; 
its eighteen gores (tark), of the numerical value of the two letters in:— - 
^ (the Living One).§ 


* This order was founded by shaikh Abdu-l-Kadir-i-Gilanf (b. 1078, d 1 166), His titles were 

(a) Pir-i-dast-gir, the hand-seizing Pir. 

(b) Muhyu-d-Din, collected in faith. 

(0) £hau§u-l-A%am, the greatest Qiaus. 

t The white colour signifieth submission to the shaildl. The first three circles signify the acquisition of hSl, that 
is, of hakikat. The green cord surrounding the rose signifieth “ the living one.” 

j The ninety-nine beautiful names of God are given in Brown’s Darvishes (p. 116). 
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In the centre of the rose, is the seal of (Sulaiman), the signification where- 
of is : — 

freedom from defect. 

J gentleness of disposition. 
iS power of spiritual vision. 

^ familiarity with his companions, 
u prayers and salutations belong to God ythe Kuran i. 4). 

The rose is embroidered on felt of camel's hair, emblematic of the felt khirka 
that Muhammad gave to Uvais Kami, Sultan of faithful lovers. 

In the word J/ (gul) the rose, the letters ^ and J are the first letters of the 
two lines of the Kuran, xxxix. 37. 

The origin of the rose of the Kadiris is as follows 

Shaikh ’Abdu-l-Kadir Gilani, under the direction of Khair (Elias), proceeded to Baghdad. 
When he arrrved, Shaikh 'Ali,u-l-Vahidi-al-Kadiri sent him a cup full of water, which meant 
the Baghdad being full of holy men, there was no room for him. 

Whereupon 'Abdu-l-KMir put a rose into the cup, which meant that Baghdad would find 
a place for him. 

Then all present exclaimed : — 

The shaikh is our rose I” 

The bai’at (the pledge) of the murrd. 

(Brown’s Darvishes, pp. 94, 95 ; 97-101 j 103, 215, 216.) 

As appointed by its Pir (founder), the mub 5 yi^at (the pledging) of a murid of the 
Kadiris is as follows : — 

The murid sitteth with his right band* in the right hand of the shai^ (the mur- 
shid) ; expresseth his repentance, and his readiness to take the ’ahd (the pledge)! 

The shaijkb addresseth him thus : — 

The Fakir must be of an active mind, brilliant in thought, of good repute, near in approach to 
God, of a good heart, of a meek demeanour, of serious deportment, of a mind easy to 
acquire knowledge, prepared to teach others who are ignorant, disposed to trouble no one, 
though they trouble him. 

It is incumbent on him to speak only of those things w^hich belong to his faith ; to be gener- 
ous of his means? to avoid what is forbidden and wrong? to be careful in refraining 
from what is doubtful ? to aid those who are strangers ; to be a parent to the fatherless ? 


* The two thumbs must be raised against each other. This is the bai'at, the pledge. 

The bai’at (the giving of the hand) of tfie murid taketh place several years after his admission to 
the Order of Darvishes. The period dependeth on the shaikh (murshid) and on the degree of know- 
ledge (ma’rifat) and acquisition (kasb) of the murid. 

The shaikh, or the murid, is held to see in a vision either the Prophet ’Ali or the Pir (founder of 
the Order), 

This ceremonial is a secret which the murid takes an oath never to divulge. 
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to be of a pleasant countenance; to be gentle* of heart and joyful of spirit; to be agree- 
able and happy. " ® 

Even in poverty, not to expose his secrets to others, nor to divulge them ; to be gentle in con- 
duct and in intercourse; to be bountiful of his benefits, kind in language, few in 
words ; to be patient with the ignorant, and to refrain from doing them an y wrong ; to 
show respect to great and small ; to be faithful to those who confide in him, and to keep 
aloof from all duplicity; to be strict in his religious duties; to refrain from sloth and 
slumber; to speak ill of no one; to be sedate, easily satisfied, and thankful for benefits 
bestowed ; to be much in prayer and fasting, truthful of tongue, permanent in abode ; 
to curse no one; to be without calumny, hatred, of a grave heart, and careful of the per" 
feet performance of the religious duties of the Order; and to be as correct in thought as 
in deed. 

Having uttered this counsel, the shaikh^ holding the murid^s hand in his own re- 
citeth from the Kuran 

i. Suratu-l-Fatiha. 

X. „ „ Yunas. 

xlviii. „ „ Path (first lo verses). 

xxxiv, „ „ Ab^ab (the 56th verse). 

xxxvii. „ -s-Saffat (the i8oth-"i82nd verse). 

Then the shaikh offereth the istighfar (prayer for pardon) : — 

0 great God, I beseech Thee to pardon me,— Thou, like to whom is none other. 

To Him, I repent of my sins ; Him, I ask to pardon me, to accept my repentance, to lead me 
« in. the true path, and to have mercy on all those who repent of their- sins. " Accept my 
*‘oath of fealty, the oath which Muhammad administered to the ashiibs (companions)/' 

Then the shaikh addresseth the murid • 

All muslims are bound to offer up their devotions, to give alms and religious advice to disbe 
lieve any association with God (Father, Soij and Holy Ghost), to abjure wine not to 
waste their means, not to commit adultery, not to kill forbidden food, not to calumniate 
any one. 

These I command you to observe as implicitly as the dead body is submissive in the hands of 
the preparers for interment. 

Rebel not against what you know hath been commanded thee of God ; commit not what is 
forbidden; make no innovations in your prayers; commit no sins, distinguish between 
the wrong and the true path. 

Bear your shaikh ever in mind in this world and in the next. 

The Prophet is our prophet, and the Shaikh ’Abdu.l.?^adir.i.Gil5nl is our Pir (founder) ■ the 
oath of fealty is the, oath of God ; this hand is the hand of Shaikh ’Abdu-l-Kadir-i- 
Giiani, and the hand of the Director of the True Path is in yours ; 

1 am the ^ahfa of ’Abdu-l-IJadir ; he accepted this hand; with it, I aboeptyou (as his 


The murid replieth 

I also accept you (as my murshid). 

The shaiiib respondeth 

I therefore do now admit yon. 
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Then the shaikh pronounceth the zikr, which the murid repeateth three times after 
him ; and directeth him to recite with him the Fatiha (KurSn i.) ; and, the salat va 
salam (the prayer of peace for the Prophet). 

The murid kisseth the hand of the shai^l, and of all the darvishes present. 

This act is called musafahat (taking by the hand). 

The shai]^ offereth up the istighfar (the prayer for pardon of the sins of the 
murid) and addresseth the assembly : — 

“ The acceptance of this initiation by the murid is a source of future advantage to him. The 
prayer which we have offered for him is for the submission of his body to his spiritual 
will, just as when the angels, before addressing the Creator, prostrate themselves humbly 
before Him,— so hath the murid by his acceptance of this bai’at (giving of the hand) sub- 
mitted to my rule.” 


Our shail^ (’Abdul-I-Kadir) hath said — It is not proper for the shai^ to sit in 
the post of pillage, nor to gird on the sword of benevolence until he becometh qualified 
by the following twelve qualities : — 


Name of person. 

Quality. 

AllSb (God) • f . * 

Mubammad t • • • 

AbQ Bakr , , . . 

^Umar . . . • . 

'Usman , • . * . 

'All *#•••• 

to cover up and to forgive. 

to intercede and to accompany. 

truthfulness and benevolence. 

to command and to forbid. 

to feed the poor and to pray when others sleep. 

to be knowing and brave. 


If these qualities be not possessed by the shai]^, he is unworthy of the submis- 
sion of the murid. 

When he doth possess them, follow under his banner. When he doth not, 
Shaijin hath made him his friend ; and he will participate neither in the benefits of this 
life nor of the next. 

The prophet hath said:— When to one of his murids a shailii giveth spiritual 
advice ; and by it, he refuseth to abide— God abandoneth him. 

Shai^ ’ Abdu-l-^adir hath said When any one of my murids is oppressed with 
affiiction, let him walk three paces to the eastward and say 

0 Thou, much desired : Thou, the aid of all in the hour Of trouble, in the deepest of dark- 
ness, as in the dangers of the desert. Thou seest all things. 

In the hour of shame and confusion, me only Thou canst protect. 

When 1 am overcome with afSiction, in the hour of danger, me Thy supreme intelligence 
will support. 

0 Thou, ever present. Thee I implore to free me from griaf. 



163 


THE BAI’AT. 

The ceremony may be varied as follows - 

When a murid wisheth to enter an Order he is received in an assembly 
thereof. 

The shaikh toucheth his hand, and breatheth three times into his ear— 

La ilaha illa-l-Iah (there is no god but God). 


which he commandeth him to repeat daily loi, 151, or 301 times (talkin). 

The murid voweth to spend his time in ^ilvat ; and to repeat to the shaikh his 
mushahida (manifestations). 


According to these mushahida, the shaikh knoweth the time when he may breathe 
into his ear successively— 


Y5 AllSh . 
„ Hu . 
„ Hakk . 

Hayy . 
„ Kayyum 
„ IKahhar 


O God. 

„He. 

„ Just One, 
„ Living „ 

„ Existing „ 

„ Avenging „ 


This exercise, (chilla) requireth six to ten months according to the murid’s capa- 
city. 

When he reacheth the last ma!^am he hath acquired takmil-i-suldk (the perfection 
of travelling in the Path)^ and is fit for admission. During this novitiate, they call the 
murid — kdchak. 

The murid liveth in the world and gaineth his livelihood. The shai]£h attendeth 
only to his takya convent and trusteth to God for his support. 


The shaikh instructeth the murid that there are :■ 



Number. 


Number, 

^, 15/9 station , , , ^ . 

40 

dime « ^ • 

7 

degree , . » , . 

360 

globe ..... 

4 ' 

stage . . . . . 

28 

world .... . 

t?,oob 

circle , . . . * 

12 

KurSuic versfif . ^ ; • 

7 

j 

hour . . . , . 

24 

lette?!' 



;"' 4 . 


\ ^ 7 
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The darvish reacheth kuwwat-i-ruhi-i-batim (the power of the inward soul) 
through : — 

tawajjuh, turning the face devoutly in prayer to God. 
murakiba, fearful contemplation of God. 
tasarruf, self-abandonment to pious reflection, 
tasawwuf, mystic spiritualism. (See pages 133— 135, 13S). 

The exercise of this power is called kuwwat-i-iradi (the power of the will) which 
is traced to divine power, man’s soul being connected with the supreme Soul (God). 

There are three zikrs : — 

gikr-i-khafi (the silent zikr) when in solitude. 

„ jahri (the audible „ ) „ „ society. 

„ allah, the 2ikr of God (^uran, xxiv. 37). 


Tarikat is composed of columns, of precepts, and of principles as below : 

Tarikat. 



Columns. 

Precepts. 

Principles. 

Result. 

1 

repentance 

knowledge 

benevolence . 

divine know- 
ledge. 

2 

resignation . 

generosity 

repetition (of God’s 
name). 

meekness. 

3 , 

fidelity to the 
Order. 

yy nearness to God . 

iJji abandon- 
** ing sin. 

patience. 

4 

^ humility 

(of limbs and of the 
heart). 

faith . . 

1^0 \Jy abandoning 
the world.* 

Submission. 

5 

contentment . 

meditation . 


manners. 

6 

retirement • 

chy reliance on God . 

(3^ love for ,, 

sincerity. 


Zikr, Murakiba, Tauhid, Daur and Halat. 

(Brown’s Darvishes, pp. 215—227.) 

The statutes of nearly all the darvishes require them to repeat daily — 
La ilaba illa-l-lah, no god but God. 

Ya Allah O God I 


♦ Muhammad said 

This world is forbidden to those of life in the next world ; life in the next world is forbidden 
to those of this world j both are forbidden to the slaves of God. 




THE DAUR. 


'65 

Ya Hu 0 He. 

„ Hakk „ Just One. 

„ Hayy „ Living „ 

„ Kayyum „ Existing „ 

„ Kahhar „ Avenging „ 


These names (asma-i-ilahi) refer to : — 

(a) sab’ sama (the seven heavens). 

(5) anvar-i^ilahi ( „ divine splendours). 

The exercises of murakiba (fearful contemplation), and of tauhid (the unity of 
God) are as follows :•— * 

(a) on their heels, elbows touching, the darvishes sit in a circle 5 and simultaneously make 

slight movements of the head and of the body. 

(b) or they balance themselves slowly right to left, left to right ; and incline the body forwards 

and rearwards ; 

(c) or, seated, they begin these motions in measured cadence with a staid countenance, eyes 

closed, or fixed upon the ground ; and continue them on foot. 

The convent-hall (wherein these exercises are carried out) is of wood ; and is 
called the tauhid-^ana, (the house of unity). 


The daur (rotatory dance). 

The Darvishes holding each other by the hand put forward the right foot, increasing at every 
step the strength of the movement of the body. 

They uncover their hands, take off their turbans ; form a second circle within the € rst ; intertwine 
their arms ; lean their shoulders against each other ; raise the voice ; and unceasingly utter — 

Ya Allah I YaHul 

They do not stop till strength is exhausted. Each one leaves when he pleases. 

To the Shaikh seated before the kibla, the darvishes offer praise. 

The four senior darvishes approach the shai kh ; embrace each other ; and place 
themselves, two on his right, two on his left. 

The other darvishes, arms crossed, heads inclined, advance. Each one boweth to 
the tablet whereon the founder’s name is inscribed ; putteth his hands over his face and 
beard ; kneeling before the shaikh, kisseth his hand ; and taketh his place on the pnstin 
(sheep-skin) spread in a half circle in the hall. 

The circle being formed, they all chant together-— 

the Takbir, I AUahu Akbar. . 

„ Fatiha. I The KurSn,!. 

The shaikh repeatedly pronounceth the words 
La Haba illa-l-lah No god but God I ' 

Balancing themselves from side to side ^nd placing their hands on their face, 
breast, abdomen, and knee— the darvishes exclaim 
Allah i 



One of the darvishes on the shai^’s right chaunteth the— 

Hamd-i-Muhammad. 

while the other darvishes, moving their body to and fro, continue to ex- 
claim— 

Allah 1 

After a few minutes, they rise, approach e^ch other, press their elbows against each 
other, balance from right to left and then from left to right — the right foot being 
firm ; the left foot in periodical movement, the reverse of that of the body. 

All observe great precision of measure and of cadence. In the midst, they 
cry 

Ya Allah! YaHG. 

Pale of face, languishing of eye,— some sigh, some sob ; some weep, some perspire 
great drops. 

In the middle of a hymn, chaunted alternately by the two darvishes on the 
shaiMl^s right, they accelerate their movements. One putteth himself in the centre 
to incite them by example. 

During this hymn, 'the darvishes take off their turbans ; bear their shoulders 
agninst each other ; and compass the hall at a measured pace, striking their feet 
against the floor, and all at once springing up and exclaiming ; — 

Ya Allah! YaHu! 

When they would stop from sheer exhaustion, the shaiMl, making violent motions, 
inciteth them anew. 

The two senior darvishes take his place, double the quickness of the step and the 
motion of body, and all dance till entirely exhausted. 


Halat (Ecstasy). 

Two darvishes take down from niches cutlasses ; heat them red hotj and present 
them to the shaikh. 

After breathing over them prayers and invoking the aid of the Pir of the Order, 
the shaikh raiseth them to his mouth, and then giveth them to the darvishes, who 
eagerly ask for them. 

Transported by frenzy, the darvishes seize upon the glowing irons, gloat upon them, lick 
them, bite them, hold them between the teeth, and cool them in their mouth i 

Others stick cutlasses into their sides, arms, and legs. 

If they fall under their sufferings they cast themselves, vvithout a complaint, or a murmur or a 
sign of pain, into the arms of their Brothers. 
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Some minutfes after this, the shai^ visiteh each ; breatheth upon his wounds, 
rubbeth them with saliva, reciteth prayers, and promiseth speedy cure. 

It is said that twenty-four hours afterwards, nothing is to be seen of their 
wounds. 

They call the red hot irons gul (the red rose), because the use of them is as 
agreeable to the soul of the darvish as the perfume of the rose is to the voluptuary. 


The dance of the sanna’. 

The darvishes (nine to thirteen) $it on sheep-skins on the floor at equal 
distances from each other. Thus for half an hour,— arms folded, eyes closed, head 
bowed,— they remain in profound meditation. 

The shai^i on a seat, on a small carpet, breaketh silence by a hymn in honour 
of God. Then he inviteth the assembly (majlis) to chaunt with him the fatiha* 

** Let us chaunt the fatiha, in glorifyingthe holy name of God ; in honour of the blessed religion 
of the Prophets, especially of Muhammad Mustafa, the greatest, most august, magnificent 
of all heavenly envoys ; in memory of the first four jCh ulafa ; of the sainted Fatima ; of 
chaste Kh adija ; of the Imams Hasan and Husain ; of all the martyrs of the memorable 
day, (battle of Karbala, 680 A,D.) ; of the ten evangelical disciples, the virtuous sponsors 
of our Prophet j of all his zealous and faithful disciples ; of all the imams, mujtahids, of 
all the ’ulamS, of all the auliya, of all the holy women of Islam. 

“ Let us chaunt in honour of Hai^rat-i-Maulana, the founder of our Order, of Ha^rat-i- 
Sultanu-L^Ulama (his father), of Sayyid Burhanu-d-Din (his teacher), of Shaikh Shamsu- 
d-Din (his consecrator), of Valida Sultan (his mother), of Muhammad ^Aliu-d-Din (his 
son and vicar), of all the successors, of all the shaikhs, of all the darvishes, and all the 
protectors of our Order, to whom the Omnipotent designeth to give peace and mercy. 

“ Let us pray for the constant prosperity of our society ; for the preservation of the very learned 
and venerable General of our Order, for the preservation of the reigning Sultan, the very 
majestic and clement sovereign of the Islam Faith, for the prosperity of the Grand Vazir 
and of the Shaikhu-l-Islam, and of all the Muliammadan soldiery and of all the bujjai 
to Makka. 

Let us pray for the repose of the soul of all the pirs, of all the shaikhs* and of all the dar- 
vishes of all other Orders ; for all good people. 

** Let us pray for all musHms of one and of the other sex, of the east and of the west, for the 
maintenance of all prosperity, for preventing all adversity, for the accomplishment of 
vows, and for the success of praiseworthy enterprise. 

Finally, let us ask God to deign to preserve in us the gift of His grace, and the fire of His 
love.^’ 

After this, all chaunt together ; the shai^ reciteth the fatiha and the salawat. 

This being ended, the darvishes, standing in line to the shaiMi’s left, arms folded, 
head bowed, slowly approach. 


♦ The shaikh reciteth first the fatiha, then uttereth the following prayer. 
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The first darvish having arrived nearly opposite to the shaikh profoundly saluteth 
the tablet, wherein is inscribed the founder's name ; advancing by two leaps to 
the shaikh^ s right side he turneth to him, saluteth him, and beginneth to dance. 

The dance consisteth in turning on the left heel, in advancing slowly, and in making the turn 
of the hall with closed eyes and opened arms. 

This, in succession, all the darvishes do. 

Interrupted by two short pauses, during which the shail^ reciteth prayers, the 
dance lasteth for two hours. 

Towards the close, the shaikh joineth in the dance ; then returning to his seat, 
he reciteth Persian verses for the prosperity of religion and of the state ; and saith 

Let us pray for the Sovereign of the muslim and most august of Monarchs of the house 
of ’Usman, Sultan, son of a Sultan, grandson of a Sultan # 

and for the darvishes, present and absent ; for all friends of our Order ; for all the faith' 
ful, dead and quick, in the east and in the west. 

The fatiha is chaunted j the sama, concluded. 


GoTWnment of India Central Printing Office. '—No. too D* 0.— 2*5*9 04. 



